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PRKKAOE. 


When I first; undertook the publication of this 
series, 1 intended to confine myself to the I sa, Ken a, 
Ivatha, Prasna, Mundaka, Aitareya and the Taitiriya 
IJpani shads. 

The kind encouragement which the first Volume, 
of the Series has, within this short space of time, met 
with at the hands of theem.lighte.iuui public lias induced 
me to undertake the publication of the ( handogya and 
the Biihadaranyaka Upani shads. 

The translation of these Upani shads as well a< of 
Sri SankarA (Jharya’s commentaries thereon is in the 
hands of Pandit Cfanganatha dha, m. a. f. t. b, ofDar- 
bhanga whose scholarly attainments and reputation, as 
the translator of theTattva-Kauiimrli and the Yogasara- 
Sangraha are already too well-known to the public, to 
need any mention on my part. 

it is expected that the volumes comprising the 
Aitareya, Taitiriya, Ohandogya* am) Brihadaranyaka 
f Jpanishads will he out before July 1.899. 

I have once again to express my hearty thanks to 
Mr. Hwaminatha Iyer, District Mans iff, and to 8 warn i 
Ramakrislmananda for their valuable suggestions, 

Madras. | V. (J. MMSHTAOHARlil, 
December 1.898 . ) 


Publisher. 
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Introduction. 

Q 

Prostration to Bhagav&n, Yama son of Vivasv&n (SAr- 
ya) and to the preceptor of the knowledge of Brahman — 
Nachiketas. Now a brief commentary on the Chapters 
of the Kathopanishad is begun for the easy understand- 
ing of their import. The word Upanisliad is formed by 
adding the Imp suffix and the prefixes %pa and ni to the 
root sad , meaning, (1) to 4 shatter or kill*; (2) to attain; (3) 
to loosen. By the word Upanisliad is denoted the know- 
ledge of the knowable entity inculcated by the work 
which is to be commented on. By what etymological 
process this knowledge is denoted by the term Upa- 
nishad is now explained. This knowledge is called 
Upanisliad by virtue of its signification that it shatters 
or destroys , the seed of samsdra , such as ignorance and 
the rest, in those seekers after emancipation, who, devoid 
of* all desires for objects seen and heard of, acquire the 
knowledge called Upanisliad .tot be . hereafter explained, 
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and with their mind firmly concentrated therein medi- 
tate on it ; for, it will also be said later on ‘ well ascer- 
taining that, he will he freed from the jaws of death ’ ; 
or the knowledge of Brahmam is called Upanishad be- 
cause of the fact that it leads to Brahman, in that it makes 
the seekers after emancipation just above described 
attain the highest Brahman ; for, it will be said later on, 
4 having attained the Brahman, he becomes untainted 
and immortal or even £ the knowledge of Agni 1 is denoted 
by the tenn Upanishad, because of its connection with 
the meaning of the root to loosen ; for the knowledge 
of Agni, the first bom, the knower, born of Brahman — , 
the subject matter of the second of the boons asked for — * 
leads to the attainment of heaven and thus loosens or en- 
feebles the lot of misery, such as residence in the womb, 
birth, old age etc., continually recurring in this world. 
It will also be said later on, ‘ having reached heaven 
they enjoy immortality J . It may be urged that 
students apply the term Upanishad even to the book, 
as when they say 4 we shall study or teach the Upani- 
shad/ This is no fault ; as the meaning of the root 
sad , i. e., the killing of the cause of samsdra &c., 
Cannot attach to the mei*e work but attaches to know- 
ledge ; and even the mere work may also be denoted by 
that word, because it serves the self-same purpose, as 
when it is said ‘ ghee verily is life. ? The - word Upa~ 
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nishad, therefore, is used in its primary sense when it 
is nsed to denote knowledge • but it is used by courtesy, 
i-e in a secondary sense, to denote the work. Thus by 
the mere analytical explanation of the word Upanishad, 
those who are fully competent to acquire knowledge 
have been stated. The whole subject matter of know- 
ledge has also been stated to be the highest Brahman, 
the internal alman of all. The fruit of this knowledge 
has also been stated to be the thorough release from 
the bondage of mmsam consisting in the attainment of 
the Brahman. The connexion has also been stated by 
tlie enunciation of this result. Therefore these chapters, 
by making as clear as the apple in the hand, the know- 
ledge (persons competent to acquire which, the subject 
matter of which, the results achieved by which, and the 
connexion with which haye been explained) also indicate 
the persons entitled to study them, their subject matter, 
their results and their connexion. We shall therefore 
proceed to comment upon them to the best of our 
understanding. Here the anecdote is for the purpose 
of eulogising knowledge. 

^1 

g?r arrcr 11 \ \\ 
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From desire, as story tells, the son of Vajasrava 
made a gift of all his wealth ; he had a son, so the story 
goes, by name Nachiketas. 

* Gom. — TJsan, desiring for the fruits of the sacrifice. 
JIa and vi are two particles which have the force of 
re-calling to mind what had passed. V&jasravasaha: vaja 
means food, srava means fame ; the compound, there- 
fore, means one who had attained fame by the giving 
of food; or the compound may be a proper name. 
The son of V&jasrahava is V&jasravasaha. Vajasravasaha 
it is said, performed the Visvajit sacrifice (in which 
all is given away) desirous of its fruits. During the 
sacrifice, he gave away all his wealth. The performer 
of the sacrifice had a son named Nachiketas. 

^TSU^T II \ || 

Him, though young, zeal possessed when"* rewards 
were being distributed ; he thought. 

Com . — Him, L e Nachiketas, though in the prime of 
life, i. e young and not possessed of the power 
of procreating, zeal, i. e., faith in the existence of 
a future state, entered, induced by the desire of good 
to his father. At what time is explained ; when cows 
were brought to be .distributed, among the Jlitvil and 
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the sadasijds for their rewards ; possessed of zeal, 
Hachik etas tlms thought. 

spsRjan I 

3FRT qm % fsfanvrFS q^ici qr ^ || \ \\ 

(These cows) have drunk water for the last time, 
eaten grass for the last time, have yielded all their milk 
and are devoid of vigour. Joyless verily are those 
worlds ; them he attains who gives these. 

Com. — How he thought is explained ; the epithet 
PUodakah and those which follow describe the cows to 
be given as rewards. PUodakah , by which all water .has 
been drunk ; jarjdhatrinah, by which all grass has been 
eaten. Dugdhadohah , from which all milk has been 
milclied. Mrindriah . not capable of breeding. The 
meaning is — cows old and useless ; giving such cows to 
the Ritviks for their rewards, the person performing the 
sacrifice attains those -worlds which are joyless, i. e. y 
devoid of happiness. 

sr fftpr fott ^rereffRt I 

qjfcr ^TT qqrfM || 8 n 

He said nnto his sire, ‘ father, to whom wilt thou 
give me 5 ?; he said this again and for the third time. 
To him, he said { unto Death do I give thee.’ . 
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Com . — Thinking that, as being the duty of a 
good son, he should ward off the undesirable con- 
sequences, which might befall his father on account of 
the imperfection in the sacrifice, by even giving himself 
away and thus perfect the sacrifice, he approached his 
father and said to him, £ father, to whom, i.e., to which of 
the Eitvihs will you give me as Dakshina, i.e,, reward ? ; 
though unheeded by his father thus addressed, he 
repeated the question a second time and a third time ‘ to 
whom will you give me/ ‘ to whom will you give me ?/ 
The father incensed at the thought that that was not 
like a boy said to the son c to Death do I give thee. 5 

aw i 

i%^Tmwr ii n 

(Nachiketas thought) of many I go the first ; of many 
I go midmost ; what is there for Death to do which he 
can now do by me ?. 

Com. — Thus addressed, the son alone in himself, 
anxiously reflected ; how will be explained ; among 
many, ie,, of disciples or sons, I go the first, ie., in the 
matter of doing service as a disciple ; of many 4 mid- 
dling disciple, I behave like a middling disciple and 
'never as the worst } still, my father has said that he will 
’give me unto Death, though his son is of such good 
qualities. What is there to be done for Death which 
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can now be done by me thus given ? ; it is plain tlrnt nay 
father .lias spoken under the influence of anger without 
any end in view • still my father’s words should not be 
falsified. Thus thinking, and after anxious reflection, he 
told his father who was full of grief e what have I said/ 

W V? itfcW cP-TT'f* I 

jr?: 35: 11 $ n 

Call to mind how our ancestors behaved and mark 
also how others now behave ; like corn, decays the mor- 
tal and like corn is born again. 

1 Com . — Remember and reflect how your deceased 
ancestor’s father, grand-father and the rest con- 
ducted themselves ; seeing them* it behoves you to 
travel in their path ; see also how others, good men, now 
behave. There never was or is any falsehood in them; 
falsifying one’s word is the manner of bad men and 
none who has broken his word can ever become unde- 
caying and immortal. What is there gained by break- 
ing one’s word, seeing that man decays and dies like 
corn and is again born like corn in this transitory 
world of the Jivas?. The meaning is 4 protect your 
truth and send me to Death/ 

3#TT ' % ^TTFtT IsRprafahU, II V9 II 
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■ Like fire, a Brahmin guest enters houses ; men 
give this to quiet him. Yaivasvata! fetch water. 

Com . — Thus addressed, the father sent him to Death 
to keep his word and he having gone to the mansion 
of Death fasted for three nights, Death being away; 
when Death had gone and returned, his ministers or 
wife said to inform him, 4 a Brahmin guest, verily 
like fire itself, enters houses burning them ; and good 
men to allay his burning heat as that of fire, propitiate 
him by giving water to clean his feet, seat to sit upon, 
etc. Therefore, Oh Vaivasvata! fetch water to be given 
to Nachiketas ; also because evil consequences are de- 
clared in default. 

3TT^rrqcff% ^cr ^crf | 

zr^SFTOTcr WTt^ll^ll 

Hope and expectation, company with good men, true 
and pleasant discourse, sacrifices, acts of pious liberality, 
.children and cattle, all these are destroyed in the case 
of the ignorant man, in whose house a Brahmin guest 
fasting stays. 

Com.— Hope, i.e., wish for something not definitely 
known but attainable. Expectation, i.e., looking out for 
something definitely known and attainable. Company 
with good men, i.e. the fruit resulting from association 
with good men; Sweet discourse, i.e., the fruit of true 
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and pleasant speech. Ishtham , i;e,, the fruit of a sacrifice. 
P&rtcm , i.e., the fruit resulting from charities such as the 
laying out of a garden etc. Putrapasun, Le. } children and 
cattle. All this is destroyed of the men with little intelli- 
gence in whose house, a Brahmin fasting stays. The 
meaning is that a guest is therefore under no circum- 
stances to be neglected. 

Tcf^t | 

cWFI# 5fpsRF?OTM \R\\ 

As yon have lived here, Oh Brahmin, a venerable 
guest in my house for three nights fasting, be my 
prostration to you, Oh Brahmin, may good befall me. 
Therefore ask three boons in return. 

Com. — Thus addressed, Death having approached 
Nachiketas worshipfully, said ‘as yon have been living 
in my house fasting for three nights, a Brahmin guest 
worthy- of reverence, therefore be my prostration to you. 
Oh Brahmin, therefore he good unto me and let me be 
freed from the sin of your having lived here fasting ; 
although all good may befall me by your mere grace, 
still in order that I may propitiate you better, ask of 
me any three objects you wish for, one for every night 
yon fasted. 

STRTCTJSq: §FRF m I 
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c^cJRJg WT SR I$t \\\ o ll 


(Nachiketas said) That Gautama may be freed from 
anxiety, be calm in mind, not wroth against me, that 
he may believe in and welcome me let go by you — is, 
Oh Death, the first of the three boons I ask. 

Com . — But Nachiketas replies 4 if willing to grant 
boons, that my father be freed from anxiety, i.e., about 
me as to what his son would be doing after reaching 
Death, be calm in mind and not wroth against me ; and 
again my father remember and believe me as the very 
son sent by him to you and sent home back by you and 
welcome me recognizing, Oh Death — is the first of the 
three boons I ask the end of which is to gladden my 
father. 5 


w 3Rcrr^r%crr softer 



nun 


(Death replies) Auddalaki, the son of Aruna will be- 
lieve in you, as before, with my permission, will sleep 
during nights in peace and when he sees you returned 
from the jaws of Death, will lose his wrath. 

Com . — Death replied ‘just as your father’s heart was 
affectionate towards you before, so your father Audda- 
laki (Uddalaka) the son of Aruna (or the dvijcmushjOr 
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yam, son of bothUddalaka and Arana) will be affection- 
ate towards you and confide in you with my permission; 
lie will sleep the rest of the nights in peace of mind and 
will lose his wrath when he sees yon, released from the 
jaws of Death. 

?r wi ?r cr?r c# | 

^ #ffircPTT || Hll 


(Nachikefcas says) In heaven there is no fear. You 
are not there; nor there do they in old age fear. Having 
crossed both hunger and thirst, one in heaven rejoices 
being above grief. 

Com . — Nacliiketas said c In heaven there is no fear 
at all caused by disease, etc. Nor do you rale there of 
might. 5 Therefore none there, fears you as men in this 
world do in old age ; again having subdued both hun- 
ger and thirst, one in heaven being free from all afflic- 
tions of the mind rejoices. 

H spjft ^ i 

i*t ll U II 

Oh Death ! thou knowest the fire which leads to 
heaven ; explain to me who am zealous that (the fire) 
by which those, whose world is heaven, attain im morta- 
lity. I pray for this by my second boon. 
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Com . — The lire, which helps one to attain the heaven 
possessed of such attributes, thou, Oh Death ! knowest ; 
and as thou knowest, teach me who am zealous by 
which lire sacrificing, men attain heaven and immortality 
or become Devas. This knowledge of the fire, I crave 
by my second boon. 

si % sisftfo ag if Mw i 

®FFcI#RI%W UIcIST cw Rl|cT ^PTP*. \\\ » II 

(Death says) I will tell thee well ; attend to me, Oh 
Nacliiketas, I know the fire leading to heaven ; know 
the fire which leads to heaven and also the support of 
the universe and which is seated in the cavity. 

Com . — This is Death’s declaration. I will tell thee 
what has been solicited by thee ; attend to what I say 
with concentrated mind. I know the fire, Oh Nachi- 
ketas, which helps one to heaven ; 4 1 will tell thee and 
attend ’ are expressions used to concentrate the disci- 
ple’s intellect ; now he praises the fire, know this fire as 
leading to heaven and as the stay of the universe in its 
form of vimt and as located in the intelligence of know- 
ing men. 

*TT SSSfrT ^ I 

* cTS: IM <\ || 
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Death told him the fire, the source of the worlds, what* 
altars (to be raised), how many and how, and Nachiketas; 
repeated it all as explained. Then Death being, delight- 
ed, said to him again. 

Com . — This, the sruti itself says. Death explained 
to Nachiketas the fire which was the source of the 
worlds being the first embodied existence, the same 
that was asked for by Nachiketas * again he told him 
of what form the sacrificial bricks were to be, how many 
in number and in what manner the sacrificial fire was 
to be lit and all this ; and Nachiketas also faithfully 
repeated what was told him by Death. Then delighted 
by his repetition, Death said to him again, inclined to 
grant him a boon other than the three promised. 


5&T JTRTT 


i: 331TOT 11 mi 


Delighted, the higli-souled Death told him ‘Igive 
thee here this other boon; by thy name alone, shall 
this fire be known ; and take, thou, this garland also of 
various hues. 

Com . — How ?. He said to Nachiketas, being delighted 
with, i.e., experiencing great delight at the sight of true 
disciplesbip, and being liberal-minded ‘ I give you now 
here this other boon, the fourth, being pleased with you ; 
the fire that I have explained shall become celebrated 
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by your name alone. Moreover, accept this sounding 
garland set with precious stones and wonderful ’ ; or, the 
word ‘ s ring am 9 may mean ‘the no mean goal that 
can be attained by karma 9 ; the whole passage signifying 
‘ accept also the knowledge of Karma 9 because it is the 
source of many fruits. 


rrr n^ll 


The three-fold Nachiketas, being united with the 
three doing, the three-fold Karma, crosses birth and 
death, knowing the adorable, the bright, the omniscient 
lire bom of Brahman and realising him, attains thorough 
peace. 

Com . — Again he praises Karma ; the three-fold Nachi- 
ketas, i.e., he by whom theNachiketa fire has been kindled 
thrice ; or, he who knows, studies and performs in, the 
Nachiketa fire. United with the three, i.e., who united 
with his mother, father and preceptor, i.e., having duly 
received instruction from them; for, that such instruction 
is a source of authority, is inferred from other srutis, such 
as ‘ he who has a mother 9 and ‘ he who has a father ’ 
etc. ; or, fJie three may refer to ‘ direct perception/ ‘ in- 
ference ’ and ‘ dgamas 9 ; or, to ‘ the vedas/ ‘ the smri~ 
ties 9 and e good men J ; for, knowledge of virtue from 
these sources is an obvious’ fact. Doing the three-fold 
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Icctvmct , i.e., performing sacrifices, reciting the vedas, and 
making gifts. Wlio so does these, crosses or travels 
beyond birth and death; again Sramhajagnam : Brahma - 
ja means bom of Bramha, i. e., Siranyagctrbha ; lie who 
is born of Bramha and is omniscient is Bramajacjnah . 
JDevam, so called because shining, i.e., having the quali- 
ties of knowledge, etc. Idhyam , worthy of praise. Know- 
ing such fire, from the Shastras and having realised him 
as his own Atman , one attains this absolute renuncia- 
tion which is realized in his intellect, The meaning is 
that one attains the place of the virdt, by the continued 
practice of Updsana and Karma . 


*T OTTOTW: ^rfcPTT \\\ < II 


The three-fold Nachiketas, knowing these three, who 
propitiates the Nachiketa lire with this knowledge, casts 
off Death’s meshes behind him, travels beyond grief 
and rejoices in heaven. 

Com . — He now concludes the fruits, of the know- 
ledge and the performance of sacrifice and with them, the 
present topic. The three-fold Nachiketas who properly 
understands what was said about the bricks, their num- 
bers and mode and who realizing the fire as the Atman 
completes the sacrifice called Nachiketa, shakes off even 
before death, the meshes of Death consisting in vice, 


16 


TIIE KATnOPANISHAD. 


ignorance, desire and hatred, etc,, and devoid of all grief 
rejoices in heaven, i.e., by realizing his self as the virdt . 

m wft wfM Mm eftq | 

^Ftm mrerejcfcr ?rr%%#r i°tm 

II K II 

This is thy fire, Oli Nachiketas, which leads to heav- 
en and which you craved for, by the second boon; people 
will call this fire thine alone ; Oh Nachikobas, demand 
the third boon. 

Oom . — Oh Nachiketas, this is the fire leading to heav- 
en that you craved for, by the second boon ; and the 
expression £ the boon’ has been granted 3 should be sup- 
plied by way of concluding what has been said ; against 
people will call this fire by thy name ; this is the fourth 
boon which I granted being delighted with thee ; Oh 
Nachiketa, demand the third boon. The meaning is 
that Death considered himself a debtor if that were 
not granted. 

^Mr^%swrrs? srcsjtfta: II II 

. (Nachiketas said) This well known doubt as to what 
becomes of a man after death-some say lie is and some, 
he is not, I shall know being taught by thee. This 
boon is the third of the boons. 
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Com . — Thus much, which has been indicated by the 
two boons, is alone to be understood from the preced- 
ing Mantras and Brahmanas which are mandatory or 
.prohibitory in. their import but not the knowledge of 
the . true nature of the entity of the dtmcon . Therefore, 
for the dispelling of natural ignorance (Avidya), which 
deals with matters the subject of positive and prohibi- 
tory injunctions, which consists in super-posing on the 
diman, activity, agency , and enjoyment, and which is 
the seed of samsdra , it is necessary to explain the 
knowledge of the identity , of the Brahman and the di- 
man, which is contrary to that previously explained, 
.which, is free from the fault of super-position of activity, 
agency, and enjoyment on the diman, and whose result 
is the attainment of absolute emancipation; with this 
end, the subsequent portion of this work is commenced. 
The anecdote explains how without this well-known 
knowledge .of the dtman , the subject of the third boon, 
,all that is desirable is not achieved even by the obtain- 
ing of the second boon. .Because it is only those, who 
,are disgusted with the result previously named in the 
nature of means and ends, transitory, and produced by 
karma, that are entitled to acquire the knowledge of the 
dtman i therefore, to denounce Karma, it is sought to 
tempt Nachiketas away from his object, by promise of 
sons and the rest., Nachiketas .being, asked by Death to 
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name his third boon, said: e This doubt regarding man 
when dead — some say that there is an dtman distinct 
from body, senses, mind and intellect and entering into 
another body ; some say that there is no such dtman ; 
and this doubt cannot be resolved by us, either by direct 
perception or logical inference ; and because the attain- 
ment of the highest consummation depends upon a clear 
knowledge of this. I would acquire this knowledge, 
being instructed by thee. This the third, i.e., the 
last of the boons. 

ja *r ft sm: | 

3F4 ^ 1 °TM JTT nr \\\ 

Here, even the gods of yore had doubt. Indeed it 
is not easy to know — subtle is this matter — Oh, Nachi- 
ketas, ask for some other boon. Press not this on me ; 
give this up for me. 

Com . — Death, in order to test whether he was or 
was not absolutely fit to acquire the knowledge of the 
dtman leading to emancipation, said this: 4 Even by the 
gods in older times, doubt was entertained on this 
point. It is not easy to be known, though heard ex- 
plained, by ordinary men. Because this subject of the 
dtman is subtle. Therefore, Oh,, Nachiketas, ask for an- 
other boon, whose fruit is certain ; press me not as a 
creditor presses a debtor. Give up this boon for me.< 
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fefa&foici c# xP^qT^ |%qnTcST | 
STxKT W cq^^r JT ?TF?f TOflFT <PFT qd%f_ 

II II 


Thou sayest, Oh Death, that even the gods had 
doubts here and that this is not easy to know. None 
other like thee, who could tell of this, can be found ; no 
other boon can at all equal this. 

Com . — Thus addressed, Nacliiketas said, ‘ I have 
heard from yourself that even the gods had doubt on 
this point and you say, Oh Death, that the true nature 
of the atman is not easy to know. As this cannot be 
known even by the learned, another, learned like you 
to explain this, cannot be found, though sought.’ This 
boon also is a means to the attainment of emancipation 
and there is no other boon which can at all weigh with 
this. The meaning is that other boons bear only tran- 
sitory fruits. 


SRTFfT. 



S3 



I 


ffi fegjqcR ftfN' m ^ IRXII 

(Death says) ask for centenarian sons and grand- 
sons, many cattle, elephants, gold and horses. Ask foi 
wide extent of earth and live yourself, as many autumns 
as you like. 
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Com . — Though thus addressed, still Death, said, to 
tempt him again, ‘ Satayushah, those who live a 
hundred years, i.e., centenarians ; ask for centenarian 
sons and grand-sons, besides, many cattle such as cows 
etc., elephants, gold and horses. Ask for sovereignty 
over a large circuit of earth.’ And as all this would be 
useless, if he were himself short-lived, Death added 
‘ and yourself live as many years as you like with a 
body, where all the organs are vigorous.’ 

^ IF# ^ T%T Xf I 

sfiPTHi c^T =f>FWR 

II ^ II 

Some boon equal to this, if thou thinkest fit, de- 
mand — wealth and longevity ; be king of the wide 
earth, Nachiketas, I shall make thee enjoy all thy de- 
sires (pertaining to earth and heaven). 

Com . — If you think of any other boon equal to that 
already explained, ask for that also; besides, ask for 
large quantities of gold and precious stones and lon- 
gevity to boot. In short, rule as king in the wide earth; 
moreover, I shall make thee enjoy all thy desires per- 
taining to men and gods ; for, I am a Deva whose will 
never fails. 

q % <?W XWSsV- SfFTCFT | 



with sei Sankara’s commentary. 


21 


^11 W: gciqi I 

\ 3TIT^r4cITTlTW: 41^414 TROT RFT34WI: \\\<\\\ 

"Whatever desires are difficult to realise in the land 
| of mortals, ask, as thou likest, for all such desired 

f objects. These nymphs have their chariots and lutes ;• 

I and women like these are not enjoyable by mortals; 

j, with these, by me given, have thy services performed. 

\ Oh Nachiketas, do not ask about death. 

I Oom. — Ask, as you like r for all desired objects, which' 

^ are covetable, but not easily attainable in the land of 

j mortals. Again, here are these celestial nymphs fthh 

; t term Edmds meaning those who delight males) wfth ; . 

their chariots and with their musical instruments ; and 
women like these cannot be obtained by mortals With- 
out the grace of beings like us ; with these female- 
attendants given by me, have thy services performed,- 
such as cleaning the feet with water etc ; Oh Nachike- 
tas, it does hot become you to put me the questitih 
connected with death, i.e., whether, when man is 
dead, there is or is not anything surviving— a question 
fas unprofitable as that) of examining the number of 
crow’s teeth. 

sffflrar HSteT rPT: | 

4 3# li h ii 
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(Nachiketas says) Ephemeral these ; Oh Death, 
these tend to the decay of the fire (vigor) of all the 
senses in man. Even the longest life is indeed short. 
Thine alone be the chariots, the dance and music. 

Com . Though thus tempted, Nachiketas un-agitated 
like a large lake, said; svobhdvdh, enjoyments whose 
existence the next day is a matter of doubt; the enjoy- 
ments enumerated by you are ephemeral ; again, Oh 
Death, they tend to the decline of the vigor of all the 
organs of man. These nymphs and other enjoyments 
only tend to harm, because they destroy virtue, stren- 
gth, intellect, vigor, fame and the rest. As for the lon- 
gevity that you will give me, hear me on that point. 
All life, even that of Brahma is indeed short. What need 
be said of our longevity. Therefore keep the chariots 
etc., for thyself alone, as also the dance and music. 

?T f^%*T <™°Tl4T Soffit %c5rt | 

sflftsnft m ^ if *r<^riR^ II 

Man is not to be satisfied with wealth ; if wealth 
were wanted, we shall get it, if we only see thee. We 
shall also live, as long as you rule. Therefore, that 
boon alone is fit to be craved by me. 

Com. — Moreover, man is not to be satisfied with 
much wealth ; for, attainment of wealth has not been 
found to ensure delight to anybody. If ever we have 
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thirst for wealth, we shall get it, if we have seen thee ; 
so also, long life ; we shall live, as long as you rule in 
your place ; for, how could a mortal, after approaching 
thee, become poor or short-lived. Therefore, the boon 
fit to be craved for by me is that alone, i.e. } the know- 
ledge of the atman. 






sjnwilVIl 


What decaying mortal living in the world below 
and possessed of knowledge* having reached the com- 
pany of the undecaying and the immortal, will delight 
in long life, knowing the nature of the delight pro- 
duced by song and sport ? 

Com . — Again, having approached those whose age 
knows no decay and who are immortal and knowing of 
some other surpassing benefit to he had from them, 
how could a mortal, himself living on earth below (be- 
low , relatively the Aniarilcsha , i.e., region of the sky), 
pray for such transitory things, as sons, wealth, gold, etc., 
covetable only by the ignorant ? Another reading has 
‘ Kvatadasthah 9 for £ Kvadhasthah 5 ; the meaning 
according to this reading is this : Tadasthali , one who 
ardently covets them, i. e ., sons and the rest ; when will 
one, who seeks higher objects than these though diffi- 
cult to attain, thirst for these ? The meaning is that 
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no one who knows them as valueless, will wish for 
them. Everybody in the world wishes to become 
something higher and higher than he is ; therefore, I 
am not to be tempted by the prospect of sons, wealth 
.etc. ; and what sensible man will delight in longevity 
who knows the transitory nature of nymphs and of the 
delights of music and sports .? 

war ac^rFTO^ 35ft toto. I 
to JT^TOSTRtrTO^ TOrmr%%ar i^ficr || ’A || 

Oh Death, tell us that in which men have this doubt, 
and which is about the great hereafter ; no other boon 
doth Nachiketas crave, than this which entered into 
the secret. 

Oom.— Therefore, giving up the idea , of tempting me 
.by promise of ephemeral objects, tell us, Oh Death, 
jdiat which was solicited by me,.u., the well-ascertain- 
ed knowledge of the akrnan, about which they doubt 
^whether it is or no, when men die, which relates to the 
world to come and which serves to be of great benefit. 
.^Vhy, say much ? Than the present boon about the dt- 
man which goes into an inexplicable secret, no other 
boon, which is to be craved for. only, by the ignorant and 
T ^yhpse subject is something transitory, Nachiketas does 
cijaye for even in thought. The $ruti itself says this. 

Here ends the First Part. 


3%* 


$lje Jiatljqmmsljair. 

Q 

PART II. 

0 

3FT^ts?q^r Mk q^q- xfkfto: 1 

Mr: m wizziwr Cra^rk sr Mr iMr 

■ imi 

(Death said) One is good while another is pleasant. 
These two, serving different ends, hind men ; happiness 
comes to him, who, of these, chooses the good ; whoso 
chooses the pleasant forfeits the true end. 

Com . — Having thus tested the disciple and found 
him worthy of the knowledge, Death said ‘ good is one 
thing and pleasant is another/ Both these, the good and 
the pleasant, serving diffex^ent ends, bind man competent 
for both, subject to the varying conditions of caste, 
orders of life etc., i.e., all men are propelled in their mind 
by these two actions ; for, according as one wishes for 
prosperity or immortality, he attempts at what is good 
and what is pleasant. Therefore as men have to perform 
acts to obtain what is good and what is pleasant, all men 
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are said to be bound by these. These two, though connect- 
ed with the realisation of one or other of the, covetables of 
man, are opposed to each other, one being in the nature 
of knowledge and the other of ignorance. Thus, as both 
these are impossible to be pursued by the same in- 
dividual without abandoning either, happiness falls to 
him who, of these two, rejects what is merely pleasant, 
being in the nature of ignorance, and pursues only the 
good. But he, who is not far-sighted,, who is ignorant 
and who pursues only the pleasant, is separated from, 
i,t 3., misses the true and eternal end of man. 


3m ftrsRTtK sfft: 

'O 

M ft iwraf ~ 


Both the good and the pleasant approach the mor- 
tal ; the intelligent man examines and distinguishes 
them ; for, the intelligent man prefers the good to the 
pleasant ; the ignorant man chooses the pleasant for the 
sake of his body. 

Qom . — If both the sweet and the good can be pur- 
sued at will, why do the mankind, in general, pursue 
the sweet ? This is explained ; it is true that they can 
both be pursued ; still, as they are not easily distin- 
guishable by persons of poor intelligence, either in res- 
pect of the means to their attainment, or in respect of 
their fruits, both the sweet and the good become as it 
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Were mingled, and approach man. Therefore the in- 
telligent man examines both the sweet and the good, as 
a flamingo separates milk and water and having con- 
sidered in his mind their relative weight, divides them 
both and follows the good alone, as preferable to the 
sweet ; but the man of poor intelligence, incapable of 
such discernment, pursues the sweet, such as cattle, sons 
and the rest, for the purpose of fattening and preserving 
his body etc. 

nsfFcr^trugKrr: 11^11 

Oh Nacliiketas, thou hast renounced desires and 
desirable objects of sweet shape, judging them by their 
real value ; thou hast not accepted this garland of 
such wealth, in which many mortals sink. 

Com . — You, though repeatedly tempted by me, have- 
renounced objects of desires, such as sons etc., and also 
objects of sweet shape, such as nymphs, judging well of 
them and ascertaining their faults, i.e., their ephemeral 
and sapless nature. Oh Nachiketas, how intelligent 
you are ! You have not taken up this contemptible path 
of wealth, trodden by the ignorant men, in which many 
fools come to grief. 

*rr *r trrar l 

Cv 
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mr4n%?t wv wm 3?frs§i^Rr ||»|| 

These two are wide apart, mutually exclusive, lead- 
ing to different ways, known as ignorance and know- 
ledge. I regard Nacliiketas as wishing for knowledge ; 
desires, though numerous, have not shaken thee. 

Com . — It has been stated that he who, of these, 
pursues the good, attains the good and he that pursues 
the pleasant forfeits consummation; why is that so? 
Because, these two travel at a great distance from each 
other, being mutually exclusive, as they are of the na- 
ture of knowledge and ignorance, like light and dark- 
ness going different ways, L e leading to different 
results, being the cause of bondage and emancipation. 
What are these two is explained. Ignorance which 
deals with 4 the pleasant ? and knowledge which deals 
with £ the good/ both well understood by the intelli- 
gent; here, I regard you Nachiketas, as longing after 
knowledge, because objects of desire — the nymphs and 
the rest — which tempt the intellect of the ignorant, 
have not, though numerous, shaken thee, i. e., diverted 
thee from the path of ‘ the good/ by creating in you a 
desire for worldly enjoyment. Therefore, I regard you 
as longing after knowledge and worthy of attaining 
4 the good. J This is the drift. 

arifclPTWxft 3&TRT: Wf TFlct JPTfTRT: I 
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3p^wFRT®ir: »T3T sfmHT W*U: 1 1 \ If 

Living in the middle of ignorance and regarding 
themselves as intelligent and learned, the ignorant go 
round and round, in many crooked ways, like the blind 
led by the blind. 

Com. — But those men living in Samscira in the- 
midst of ignorance as in thick darkness, entangled in 
a hundred meshes formed by attachment for sons, 
cattle and the rest, regarding themselves as intelligent 
and well-versed in the Shastras, go round and round,, 
get into many crooked ways afflicted with miseries such 
as old age, death, disease etc., devoid of discernment 
just as the blind led by the blind in uneven paths 
come to great grief. 

5T mm: 9fcRII% ^ | 

ffTfor m fi% urfr % 11 3 11 

The way to the future does not shine for the ignorant 
man. who blunders, rendered blind by folly caused by 
wealth ; thinking thus 1 this world is and none other,’ 
he gets into my power again and again. 

Com. — Therefore alone, i. e., being ignorant, the. 
way to the other world shines not for him. Sampara- 
yah, the other world. Samparayah, some means pointed 
out by the Shastras and leading to the attainment of 
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the other world ; that means does not shine for the bene- 
fit of the ignorant man who is led astray, his mind be- 
ing engrossed by such benefits, as son, cattle etc., and 
who is enveloped by the darkness of ignorance caused 
by wealth. Constantly thinking that this world alone 
which is perceived and which consists of women, food 
drink etc., exists, and that there is no other invisible 
world, ho is born again and again and becomes subject 
to me, L a,, Death. The meaning is that He becomes sub- 
ject to be tossed in grief, such as birth, death etc.; such 
is the world in general. 

srer: ^nTTsfq Hf^T m T%T. | 

3TT^T 5RRT iTcfT ||\ 9 || 

Who cannot be attained even for hearing by many ; 
whom, many though hearing, do not know ; the ex- 
pounder of him is a wonder; and able, the attainer of him; 
a wonder, the lcnower of him instructed by the able. 

Com. Of thousands who seek good, it is some one 
like you who becomes the lcnower of the Atman ; for, 
even for hearing, the Atman is not attainable by many; 
many others, though they hear of him, do not know 
the Atman , "not being entitled, because their minds are 
not purified ; again, the expounder of the dtman is, 
like a wonder, some one among many. Similarly, 
even among many who have so heard, some one alone 
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of many, that is able, attains the dtman ; the knower 
of the dtman is a wonder — some one who is instructed 
by an able preceptor. 

sr^wrfr JTfcr^r || <r u 

This dtman now explained cannot easily be known, 
if taught by a person of inferior intellect being various- 
ly regarded. When it is taught by a preceptor, one 
with the Brahman, there is no further travel, this being 
subtler than the subtle and not arguable. 

Com . — Why so ? Because taught by a man of worldy 
understanding, the dtman which you ask me about, is 
not easily lmowable, because he is variously discussed 
by disputants, whether he exists or not, whether he is 
a doer or not, whether he is pure or not and so forth. 
How then can he be well-known is explained. If the? 
dtman is taught by a preceptor who is free from the 
notion of duality and who lias become one with the 
Brahman, none of the various doubts exist, such as 
whether he is or not etc, because the nature of the at- 
man absorbs all such doubtful alternatives ; or, the 
text may be thus construed ; when the dtman , which is 
Xione. other than his own self, is taught, there is no know- 
ing any other thing; for, there is no other knowable ; 
for, the knowledge of the oneness of the dtman is the 


THE KATIIOPANISITAD. 


highest state of knowledge. Therefore their being no- 
thing else to be known, knowledge stops there; or, 
Gatimtm nasti , may mean there is no travelling into 
Scmsctra when the citman , not distinct from the self has 
been taught ; because, emancipation, the fruit of such 
knowledge, is its necessary concomitant. Or, it may 
mean that when the citman is explained by a preceptor 
who is become one with the Brahman to be taught, 
there is no failing to understand it. The meaning 'is 
that as in the case of the preceptor, the hearer’s know- 
ledge of the Brahman will take the form, ‘ I am 
not other than that/ Thus the citman can easily 
be known when explained by the preceptor ver- 
sed in the arjamds , to be no other than one’s self; 
otherwise, the dtman will be subtler than even the 
subtle and cannot be known by dint of one’s mere in- 
telligent reasoning. When the diman is established by 
argument to be some thing subtle by one man, another 
argues it to be subtler than that and another infers 
it to be something yet subtler ; for, there is no finality 
reached by mere argumentation. 

^rr TUcrawn pm its I 

W?TT%%cr: m IR || 

This idea cannot be reached by mere reasoning. 
This idea, Oh dearest, leads to sound knowledge, only 
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if taught by another; thou hast reached it; Oh, thou 
art fixed in truth. May we find, Oh Nachiketas, 
a questioner like thee ! 

Com . — This idea of the atmcm knowable by the agamas 
and taught by a preceptor who is one with the atmcm 
is not to be attained by dint of one’s intelligent reason- 
ing ; or it may mean, cannot be dispelled by mere in- 
telligent reasoning ; for, a logician not versed in the 
agamas will postulate some thing created by his own 
intelligence. Therefore alone, this idea arising from 
the agamas helps one, Oh dearest, to sound- knowledge, 
only when taught by a preceptor who is not a logician 
and who is conversant with the agamas . What is that 
idea which cannot be attained by reasoning is explain- 
ed. That idea which you have now attained by my 
granting of the boon. Oh thou art fixed in truth] 
Death says this of Nachiketas with sympathetic favor, 
for the purpose of eulogising the knowledge which he 
was going to inculcate. May we find, Oh Nachiketas 
a questioner like thee, a son or a disciple. 


SfFlfr If m ^ 


rTcriWR 


I know that the treasure is uncertain ; for, that 
which is constant is never reached by things which 
change. Therefore has Nachiketa fire been propitiated 
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by me with tlie perishable things, and I have at- 
tained the eternal. 

Com. — Delighted, Death says again : I know that 
the treasure, i. e. 3 the reward of Karma, because it is 
sought after like a treasure, is not eternal ; for that 
which is constant, i. e, 3 the treasure named Pammai - 
man cannot be reached by things not constant. That 
treasure aV.ne, which is in the nature of uncertain hap- 
piness, can be obtained by uncertain things. Therefore 
by me, though I know that the eternal cannot be at- 
tained by ephemeral aids, has been propitiated the fire 
Nachiketas leading to the attainment of heavenly joys 
with ephemeral things. By virtue of that, I have at- 
tained the position of authority, this office of Death 
known as Svarga eternal but only relatively. 

^rc^TTTH' 5PT?r: ^RRRWRRRI qrc I 



The end of all desires, the stay of all the universe, 
the endless fruit of worship, the other shore of fearless- 
ness, the praiseworthy, the great and boundless goal, 
all these hast thou beheld, and being intelligent, Oh 
Nachiketas, hast boldly rejected all. 

Com . — But you having beheld the end of all desires 
(for, here, i e,, in Hirauyagarbha all desires are fulfilled), 
the support of all the worlds comprising the Adhyatma, 
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the AdhibhUa and the AdJddcdva , i.e. (the bodies, ele- 
ments and gods), the immortal goal of worship, the place 
of Iliranijarfarbha, the extreme state of fearlessness, 
praiseworthy, great as combining many desirable powers 
such as cmima (praiseworthy and great because it is 
unsurpassable) the boundless and unsurpassable goal 
of the atman have boldly, being intelligent, rejected, 
wishing only for the highest, all these host of enjoy- 
ments within the pale of Samsdm. Oh, what unsur- 
passable qualities you possess. 

cf JjpRqfts JTfrffcr nits TO°T i 

bi nrn || H II 

Contemplating with a concentrated mind, weaned 
from all external objects on the atman , ancient, hard to 
see, lodged in the inmost recess, located in intelligence, 
and seated amidst miserable surroundings, the intel- 
ligent man renounces joy and grief. 

Com. — The atman which you wish to know is hard 
to see being extremely subtle, lodged in the inmost re- 
cess, being concealed by the modifications of conscious- 
ness caused by worldly objects. Located in intelli- 
gence (being realised as if there lodged) and seated 
amidst manifold miseries. Being lodged in the inmost 
recess and located in intelligence, he is seated amidst 
miseries ; (being thus seated he is hard to see) dwelling 
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on that ancient atman, with a mind weaned from all ex- 
ternal objects and concentrated on the atman , the intel- 
ligent man renounces joy and grief as there is neither 
superiority nor inferiority for the atmcon . 

h t%t ^ u \\ 

Having heard and well-grasped this, the mortal 
abstracting the virtuous atman , attaining this subtle at- 
man, rejoices having obtained what causes joy. I think 
that the mansion is wide open for Naehiketas. 

Com. — Again having heard this, the true atman 
which I shall explain to you — from the presence of the 
preceptor and well-grasped it as his own self, having 
abstracted the virtuous atman from the body etc., and 
having realized this subtle atman , the learned mortal 
rejoices having obtained what gives him joy, i. e ., the 
atman . The door of such abode of Brahman is, I think, 
wide open for you, Nachiketas. The drift is e I think 
you worthy of emancipation . 9 

wr*# ctss \\\ s n 

What thou seest other than virtue and vice, other 
than what is made and what is not, other than the 
past and the future, tell me that. 
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Com . — If I am worthy, and yon are, Oli Bhaghavm 
pleased with me : other than virtue, i.e., difterent from, 
the performance of acts enjoined by the Shastras , their 
fruits and their requisites and similarly from vice ; 
other than what is made, i. e., effect'; and what is not 
made, i.e. } cause ; and again other than the past, i. e., 
time gone by; and the future, i. e time yet to come ; 
and similarly the present, i . e what is not conditioned 
by time (past, present and future); if you see or know 
anything like this beyond the reach of all worldly ex- 
perience, tell me that. 

m wpAwfor cTqpxrer wsm ^ i 

m ii 

The goal which all the Vedas uniformly extol, 
which all acts of tcvpas speak of, and wishing for which 
men lead the life of a Bmhmacharin , that goal I tell 
you briefly- — It is this — Om. 

Com . — To him who had thus questioned, Death ex- 
plained the thing asked for, and also something else, 
i. e., the worship of ‘ Om/ What praiseworthy goal all 
Vedas without break, i . e with one voice, declare, to 
which goal all acts of tapas are intended to lead, and 
desirous of which men live in the residence of their 
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preceptor, or practise other kinds of Bralmiacharya to 
attain the Brahman, that goal which you wish to learn, I 
shall tell you briefly. It is this — Om. The goal which 
you wish to learn is the goal which is denoted by the 
word ‘ Om 3 and of which the word 4 Oiu 3 is a substitute 
(Pratika). 

mi m q?c i 

^ II U II 

This word is indeed Brahman, this word is indeed 
the highest ; whoso knows this word obtains indeed 
whatever he wishes for. 

Com. — Therefore, the word indeed is Brahman (mar 
nifested). This word indeed is also the highest Brah- 
man. For this word is the substitute for both of them. 
Who so worships this word as Brahman obtains what 
he wants, i.e., the manifested or the unmanifested Brah- 
man. If it be unmanifested, it should be known ; if it 
be manifested, it should be reached. 

it ?v» it 

This proof is the best. This proof is the highest. 
Knowing this proof, one is worshipped in the world of 
Brahman. 
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Com . — This being so, this proof is the best, Le the 
most praiseworthy of all proofs, to attain the Brahman. 
This proof is both the higher and lower; for, it leads to 
both the highest and the manifested Brahman, i. e., 
of the highest Bralnnan and the manifested Brahman. 
The meaning is: he becomes one with the Brahman and 
he becomes fit to be worshipped like Brahman. 

«trcT fa# err jprsR | 

3RT ft??: ?! ||? <01 

The intelligent ahum is not born, nor does he die; 
he did not come from anywhere nor was he anything, 
unborn, eternal, everlasting, ancient ; he is not slain 
though the body is slain. 

Com. — The particle 4 Om 5 has been pointed out as 
a prop of and as a substitute for the di tmcm, asked 
about in the text beginning with £ Anyatra dharmat ’ 
etc., and devoid of all attributes, for the benefit of the 
ignorant and the middling class of men who wish to 
attain the Brahman, manifested and unmanifested. 
Now this text is introduced for the purpose of directly 
ascertaining the real nature of the Atman, to attain 
whom the word £ Om ’ was mentioned as a prop ; he 
is not born, Le., produced; nor does he die; various 
modifications are incidental to a thing which is produ- 
ced and not eternal. Of those, the first and the last 
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modifications namely birth and death are at the outset 
denied of the diman , with the object of denying all 
modifications by the expressions ‘ he is not born nor 
does he die/ Vipasohit, intelligent ; for, he is by nature 
of indestructible intelligence. Again, this atman came 
not from anything, i.e., from any other cause ; nor did 
any other real thing proceed from this atman; therefore 
this diman is unborn, eternal, everlasting, undecaying 
(for, whoso is not everlasting decays • but he is ever- 
lasting) ; therefore, ancient, i. e ., new, even for- 
merly; (for, that which undergoes a development 
of its parts, is then said to be new) ; for instance a pot 
etc. ; but the atman who is of a contrary nature is 
ancient, i.e., incapable of development ; this being so, 
he is not slain or affected, even though the body is 
slain by swords etc. Though in it, he is in it like the 

A~t A 

akas. 

tr r^TT^T JTPT^^FcT ?T II K II 

The slayer who thinks of slaying this and the slain 
who thinks this slain, both these do not know. This 
slays not, nor is slain. 

Com . — Even the atman of such description, the slayer, 
who sees the mere body as the atman, thinks of slaying 
and he who thinks that his atman is slain, both these 
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do not know their own airman. , for, he does not slay the 
diman , being incapable of modification ; nor is he slain 
being incapable of modification like the dlxis. Therefore 
all samsdra, the fruit of virtue and vice is only in the 
case of those who do not know the dtman, and not in 
the case of one who knows the Brahman, for in his case, 
virtue and vice are inappropriate both from the author- 
ity of the srutis and from the cogenc}? of reasoning. 



^ tt i 


tT^TT% 5ficRTl% \\\°\\ 


Subtler than the subtle, greater than the great, in 
the heart of each living thing the diman reposes. One 
free from desjrej with his mind and the senses com- 
posed, sees the glory of the dtman md. becomes absolved 
from grief. 

Com. — How then does one know tli6 dtman is ex- 
plained. Subtler than the subtle, i.e., subtler than grain 
etc. ^greater than the great, i.e., greater than things of 
great dimensions such as the earth (whatever thing is 
in the world, that is known to exist only by virtue of 
the eternal ciiman ; divorced from the dtman it becomes 
a non-entity ; therefore, this dtman alone is subtler than 
the subtle and greater than the great, because all 
names, forms and karma are only conditions imposed 
upon it). . This dtman is seated, as the dtman, in the 
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heart of every living creature from Brahma down to 
the worm. That dtman to whose realisation, hearing, 
thought and meditation are indicated as aids ; one free 
from desire, ix., one whose intelligence has been divert- 
ed from all external objects, either of this world or of 
the world to come (when he is so — the mind and the 
senses which are called Dhatus , because they support 
the- body, become composed); sees, ix., directly realises, 
in the form e I am he/ the glory of the atmcm, devoid 
of increase or diminution ‘due to Karma ; and there- 
fore he becomes absolved from grief. 

srrefrrr ^ jrtct mwt qrfr sr&r: | 
ircFrtft n \ \ \\ 

Sitting, he goes far; lying, he goes everywhere. 
Who else but me deserves to know the God, who is joy- 
ful and joyless. 

Oom. — Otherwise this dtman cannot be known by 
worldly men having desires, because sitting, i.e., not 
moving, he goes a great distance. Lying, he goes every- 
where. Thus the dtman is both joyful and joyless. Thus 
he has properties mutually opposed ; therefore it being 
impossible to know him, who else but me can know the 
atmcm , who is joyful and joyless. It is only by persons 
like us of Subtle intellect and learning that the dtman can 
he known. Being conditioned by conflicting attributes 
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of fixity and movement, and of constancy and change, 
the atman appears as if itself possessed conflicting 
attributes like Visvarupa, a sum of various forms, or 
(or more properly) like Qhintmiani (a gem which ap- 
pears according to the fancy of the seer). Therefore 
■Death indicates the difficulty of knowing the atman 
.by the statement 4 who else but me can know the dt- 
manJ The cessation of the activity of the senses is 
‘lying;’ in the person lying, there is a cessation of the 
partial knowledge produced by the senses. In this 
state the atman seems to go everywhere, because its 
knowledge then is of a general character, Le ,, unquali- 
fied by conditions ; but though fixed in its own nature, 
when it has special or qualified knowledge it seems to 
go a great distance, because it is conditioned by 
the motion of the mind and the rest, but really he is 
here alone, Le in this body. 

ststctc ^ i 

t%wr*tr wn mr *r n \\ || 

The intelligent man knowing the dtman } bodiless, 
seated firmly in perishable bodies, great and all-pervad- 
ing, does not grieve. 

Com . — This text, shows that by knowing him, grief 
also vanishes. ■ Bodiless , 3 the atman being like the dkds, 
by its own nature; ‘bodies/ bodies of the gods, the manw, 
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men and the rest. * Perishable/ devoid of firmness, not 
eternal; 'firmly seated/ eternal, i.e., not subject to modi- 
fications ; ‘ great/ to avoid the doubt that the greatness 
may be relative, the text adds ‘ all-pervading/ The 
word £ (Oman 9 is used to show that it is not distinct 
from one’s self. The word dtman is primarily used to de- 
note the Pratyagdtman, i.e., the dtman in the body. 
Having known the dtman of this description, i.e., having 
realised him in the form ‘ I am he, ’ the intelligent 
do not grieve. There is no occasion for such a knower 
of the t liman to grieve. . 

Wffm SH^I 35*% ST ST stpr 3T3FT I 

TOT ^R^TTcR^T 3TTRT || ^ || 

This dtman is not to be attained by a study of the 
Vedas, nor by intelligence, nor by much hearing, but 
the dtman can be attained, only by him who seeks to 
know it. To him, this dtman reveals its true nature. 

Com. — This text says that though this dtman is 
hard to know, still* he can certainly be known 
.well by proper means. This dtman is not at- 
tainable by the study of many Vedas, or by in- 
telligence, i.e., a retentive memory of the import of 
books, or by any amount of mere learning. By what 
then can he be attained is explained. That dtman (self) 
whom the neophyte seeks, by the same self, i. e by 
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the seeker can the dtman he known. The meaning is 
that, of one who seeks only the atmcm, being free from 
desire, the atmcm is attained by the dtman alone. How 
it is attained is explained. To the man who seeks the 
dtman , the dtman reveals its real form, i.e., its own true 
nature. 

?in%# ?n*PTT%: I 

^rraFrPTOr u \\ 

None who has not turned away from bad conduct, 
whose senses are not under control, whose mind is not 
collected, or whose mind is not at rest, can attain this 
atmcm by knowledge. 

Com . — Yet something more : who has not turned 
away from bad conduct, i. e., from sinful acts prohibit- 
ed and not permitted by the metis and the smritis , 
who has no quietude from the activity of the senses, 
whose mind is not concentrated, i. e., whose mind is 
diverted off and on ; whose mind is not at rest, Le. y 
whose mind though collected is engaged in looking 
forward to the fruits of being so collected, cannot at- 
tain the atmcm now treated of, but only by means of 
the knowledge of Brahman ; the meaning is that he 
alone who has turned away from bad conduct, who is 
free from the activity of the senses, whose mind is 
collected, and whose mind is^atrest, even in respect of 
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the fruits of its being so collected, taught by a precep- 
tor, attains the dimccn above described by knowing him, 

wi m ^ m i 

, k w , \\ \\ \\ 

Of whom, the Brahma and the Ksliatrya classes 
are the food, and Death but pickles (to supplement it ) ; 
how can one thus know where that dtman is. 

Com.— As for .him who is not of this description the 
sruti says. Of whom Brahmins and Kshatryas, though 
the stay of all virtue and the protectors of all, are the 
food ; and Death, though destroyer of all, is only a pickle 
being insufficient as food. How can one of worldly 
intellect, devoid of helps above described, know where 
that dtman is, in this manner, as one who is furnished 
with the helps above described. 

o . 

Here ends the second part. 

o 


®l)e Itvrt 1 1) ap anis I) a&. . 

Q * 

PART III. 

m fasRi) £1% jp jtM wf »ra$ I 

OTi?rqr wrerct q ^ i%?Tri%%cTr: IIUI 

The two, who enjoy the fruits of their good deeds, 
being lodged in the cavity of the seat of the supreme, 
the knowers of Brahman call shadow and light, as also 
those who maintain five fires and have thrice propiti- 
ated the NachiketA fire. 

Com . — The connexion of the present valli is this* 
Knowledge and ignorance have already been described, 
as leading to many contrary results; but each of them 
has not been described, in its own nature with its re- 
sults. The imagining of the analogy of the chariot is 
for the purpose of determining them, as also for the easy 
understanding of the subject. Thus two atmans are 
here described for the purpose of distinguishing between 
the attainer: and the attained and the goer and the 
goal. Drinking, L enjoying; truth, i. e., the fruits. of 
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the enjoyer, on the analogy of using the expression 
* the umbrella-carriers go 5 when not all of them carry 
umbrellas. Suhritasya , means of deeds done by them- 
selves and is connected with the previous word 'fruits/ 
IjoIcg, means in this body. Guhcim pravishtmi, 
means lodged in intelligence. Parame, superior in re- 
lation to the s])ace of the dims of the external body. 
Pardrdhe , in the abode of Brahman, for, there, can 
Brahman be realised. The meaning is that they are 
lodged in the dims within the cavity of the heart ; again 
they are dissimilar like shadow and light, being within 
the pale of Samsdra and free from Samsdra respective- 
ly. So do the knowers of Brahman tell ; not those 
&lone who do not perform Karma say so ; but also 
house-holders maintaining five sacrificial fires, and 
others by whom the sacrificial Nachiketa fire has been 
thrice lit. 



. ^ fMfor qrc ir || 

We are able to know the fire which, is the bridge 
of those who perform sacrifices, and also the highest 
immortal Brahman, fearless, and the other shore for 
those, who wish to cross the ocean of Samsdra, 

Com.— The Naehiketa fire, which is as it were a 
bridge for persons , performing sacrifices for the purpose 
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of crossing grief, we can light tip. Moreover, what is 
fearless, and what is the main support of the knowers 
of Brahman, who wish to go to the other shore of Sam- 
sdm, the immortal Brahman known as cttm an, we can 
know. The meaning of the text is that both the un- 
manifested and the manifested Brahman, the goal of 
the knowers of Brahman, and those who perform Kar- 
ma are worthy to be known. 

It is a discription of these that has been given in the 
previous text. 

STlcBH T%% Slfa cl | 

ft cT tfRft T%1% *FT: =*r || \ || 

Know the dtman as the lord of the chariot, the 
body as only the chariot ; know also intelligence as 
the driver ; know the minds as the reins. 

Com . — Here a chariot is imagined for the dtman, 
conditioned in Samsdm, entitled to acquire knowledge 
and perform Karma for attaining emancipation and for 
travelling in Scmsdra as a means to reach both. Know 
the dtman, who is the enjoyer of the fruits of Karma 
and is in the bondage of Samsdm, to be the lord of the 
* chariot. Know the body to be verily the chariot, be- 
cause like a chariot the body is drawn by the senses 
occupying the place of horses. Know also the intelli- 
gence to be the driver, furnished with the capacity for 
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determination, because the body is mainly guided by 
the intelligence, as jbhe chariot is mainly guided by the 
driver ; for, everything done by the body is generally 
done by the intelligence. Know the mind with its 
characteristics of volition, doubt etc., to be the reins ; 
for, the senses, such as the ear, perform their functions 
when grasped by the mind as horses by the reins. 

3TFSTCF3; | 


|| y || 

The senses,, they say, are the horses ; the objects 
which they perceive, the way ; the df man, the senses 
and the mind combined, the intelligent call the enjoyer. 

Com. — Those who are versed in the construction of 
chariots . call the senses, such as the eye. and the rest, 
horses, from the similitude of their drawing the body. 
Know the objects (such as form etc.,) of these senses, 
regarded as horses, to be the roads. The intelligent 
call the alman combined with the body, the senses and 
the mind, the enjoyer, i, e., one in Samsdra ; for, the pure 
diman cannot be the enjoyer. Its enjoyment is only the 
product of its conditions such as intelligence etc. ; 
accordingly also, other smtis declare that the pure dt- 
man is certainly not the enjoyer. 4 It seems to think 
and to move J ; only if this so, in working out the ana- 
logy of the chariot to be described, it will be appropri- 
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ate to understand ‘ Tlae Vishnu Pacla 5 as the pure 
dtman hut not otherwise ; for, there can he no going 
beyond Samsdrci in the case of the pure afonan. 

cTRp^wrrft fspgr *tt&: ih ii 

But of him who is not ; possessed of discrimination, 
and whose mind is always uncontrolled, the senses are 
not controllable as vicious horses of a driver. 

Com . — This being so, of that driver known as Buddhi, 
who is not capable of discrimination as to what is to be 
done or omitted to be done, as the other dri- 
ver in the guiding of his chariot has a mind like 
the reins of a chariot not well grasped by the driver, 
L e> } uncontrolled by the intellect ; of that incompetent 
driver, i. e,, intellect, the senses which stand in the 
place of the horses become unruly and uncontrollable, 
as the vicious horses of the other driver. 

\Z> S3 

erfr w* ii s v ii 

But of him who knows and has a mind always 
controlled, the senses are always controllable as the 
'good horses of the driver. 

Com , — But of him who is a driver, the contrary of 
one already explained, L c, } of the driver who knows 
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and who lias the mind always under restraint, the 
senses standing in the place of the horses can be let go 
or stopped, i. e., controlled like the good horses of the 
other driver. 

*r cTc'Twntr n « n 

But he, whose intellect has no discrimination and 
whose mind is not under control and who is always 
unclean, does not reach that goal and falls into 8cm- 
sara . 

Com . — Now the text mentions the results produced 
by the driver (intelligence) who is unknowing, as above 
stated ; the lord of the chariot, who does not know and 
who has not the mind under control and who is there- 
fore always unclean, does not attain that immortal 
great goal already described, by reason of having such 
a driver. It is not alone that he does not attain that, 
but he reaches Samsdra marked by births and deaths. 

#?r: i 

*r 5 cTcq^iftici' ?! n <r n 

But he, who knows, who has his mind always under 
control and who is clean, reaches that goal from which 
he is not born again. 
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Com . — But the second, i. e., the lord of the chariot 
who has a discriminating intellect as his driver, i. e., 
the knowing man, having his mind under control and 
being therefore always clean, reaches that goal from 
which never falling, he is not born again in Samsdra . 



qrcffMfa ?rMt: tot q^ IK II 

But the man who has a discriminating intellect for 
the driver and a controlled mind for the reins, reaches 
the end of the road, i. e. y that highest place of Vishnu. 

Com . — What that goal is, is now explained ; but the 
man who has discerning intelligence for the driver, 
whose mind is under control, and who is clean, i. e 
the knowing man reaches the end of the road of Sam- 
sdra, i . e., realises the Supreme ;i. e is absolved from all 
the ties of Samsdra. The man of knowledge attains 
4 the highest place of Vishnu 5 , i. e., the nature of the 
all-pervading Brahman, the Faramdtman known as 
Vasudeva (the Self-luminous). 

TO iptf q* to: I 

TO^ TO q?FTO IH o || 

Beyond the senses^ are the rudiments of its objects ; 
beyond these rudiments is the mind ; beyond the mind 
is atman known as Mahat (great). 
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Com. — Now this subsequent portion is introduced for 
the purpose of showing that the goal to be reached 
should be understood to be the - Pratyah (the internal) al- 
man, the subtlest proceedingfrom the gross senses, in the 
ascending degree of subtlety. The senses are gross and 
those rudiments (Vishayd) from which these spring for 
their own illumination are subtler than the senses, their 
own effects, greater than these and the dfoian of these, 
J.c., bound up with these; subtler than these rudiments 
and greater than these, being the atman of these, is the 
mind. Here, by the word mind is denoted the rudi- 
ments of the Bhuta (Bhuta Sukshma) from which mind 
originates. Than the mind which is the origin of vo- 
lition, deliberation and the rest, the intellect is subtler, 
greater, and more internal. By the term intellect is 
denoted the rudiments of the Bhuta (Bhuta Sukshma) 
from which determination and the rest originate. The 
Jlircmjagarbha is called here atmci, because he is the in- 
ternal principle of the intelligences of all living beings ; 
called also Mahai (great ) being the greatest of all. This 
Iliranyagarbha the. first born of AvyaMa (Mulaprakriii 
or Maya ) possessed of intellect and activity, is said to be 
subtler than Buddlii (the individual intellect^. 

worn m to m; nun 



WITH SHI SANKARA'S COMMENTARY". OO 

Beyond the 'Mahal (great) is AvyaUaon (the unmani- 
fested.) Bejmnd the Avi/aldam is the Purusha ; beyond 
the Pttrusha there is nothing ; that is the end, that is 
the final goal. 

Com. — Beyond even the Mahal, subtler than that, 
being' its internal principle, greater than, all, is the 
AvyaHam, the seed of all the universe, the unmodified 
state of name and form, the combined state of the po- 
tentialities of all causes and effects, denoted by the 
terms avyaJda , avijdlmU , dhtsa etc., entering in the 
Paramatman , as warp and woof, as the potentiality of a 
fig tree in a fig seed. Beyond the avijakta, L e ., subtler 
than that, being the cause of all causes and the internal 
diman of all and greater than that, is the jmvusha (so 
called), because he fills all. To counteract the supposi- 
tion of any thing greater than that, the text says there 
is nothing beyond the Purusha . As there is no other 
thing subtler than the Purusha , dense with mere intel- 
ligence, here is the end of subtlety, greatness and 
immanency ; for, it is here that subtlety etc., beginr 
ning with the senses* end; and here alone is the high- 
est attainment achievable by all, diversely travelling 
in Samsdm according to the smriii 4 which reached, 
they do not return. J 

t^r jjsrscHr ^ i 

*TOT VSFTCTfrft: II H II 
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This diman , concealed in all living beings, does not 
shine, but is seen by subtle seers with keen subtle in- 
telligence. 

Com. — If there is a going, there must be a return- 
ing. How could it then be said 4 from whence he is 
not born again.’ This is no fault. Being the internal 
diman of all, the mental realisation alone is by courte- 
sy called 4 going 9 ; and that it is the internal dtman 
has been shown by its being subtler than the senses, 
mind and intelligence ; for, he who is the goer, goes to 
something, not already reached, not his inner self and 
other than the dtman . The reverse is not the case. 
Accordingly, the sruti also says, 4 they do not go by 
roads, who go to the other shore of Sams dr a etc.’ 
Accordingly, the text shows that the imrusha is the in- 
ternal dtman of all. This panisha hid in all living 
things, i. a., from Brahma down to the worm, though 
possessed of the functions of seeing, hearing etc., does not 
shine, as the dtman of any being concealed by ignorance 
and delusion. Oh, how deep, unfathomable and marvelous 
this Mclya , that every living being, though really in 
its nature the Brahman , does not, though instructed 
grasp the truth 4 1 am the Paramdtman 5 and feels 
convinced, without any instruction that he is such a 
person’s son mistaking for the dtman the combination of 
the body, and the senses etc., which is not the dtman 
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and is only perceived by him, like the pot etc ; indeed 
the world wanders repeatedly deluded by the Maya of 
the Brahman alone ; so the smriii also says c Being con- 
cealed by Yocjamdya , I do not shine to all etc.' Are 
not these statements inconsistent ? Knowing him, 
the intelligent do not grieve and c he does not 
shine. ’ It is not so. It is said he does not shine, be- 
ause he cannot be known by the unpurified intellect 
but he is seen by the purified intellect. Agryayd , 
like a point, Le., concentrated, subtle, i.e. } capable of 
perceiving subtle objects. By whom ? By the subtle 
seers, i.e., by persons, who, by seeing the different de- 
grees of subtlety as pointed out by the rudiments,, 
are subtler than the senses etc., are characteristically 
able to see the subtlest, i.e., by learned persons. 

9T?R^3?R TOR | 

fFPTicqfa sflciTFr in \ II 

Let the intelligent man sink speech into mind, sink 
that into intelligence and intelligence into the great 
diman and sink that into the peaceful dtman . 

Com.— The text states the, means of attaining that. 
Yatchet , draw into. Prdjnah , one having discernment. 
What? Vale, i.e., speech. The word ‘ vak? i.e., speech, 
is illustratively used to denote all the senses. Where ? 
in the mind. The lengthening of the vowel in manasi 
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is a vedic license ; and that mind, let him sink into 
guana, i.e., intellect bright by nature 5 ‘intellect 7 is called 
diman here ; fox', it pervades the mind and the other 
senses ; therefore, it is their 6 Pratyagatman,’ Le*, inter- 
nal principle ; let him sink the intellect into the at - 
man ; ‘great’, Le., first born Iliranyagarbha. The mean- 
ing is, let him make his intelligence as clear in its nature 
as the first horn ; let him sink that great dtman also 
into the peaceful diman , i.e. } into the primary dtman 
whose nature does not admit of any conditions, which 
is unmodified, which is within all and which is the 
witness of all the modifications of the intellect, 

vdlTiW STTSfcT urn spClfM^RT | 

gWTT <r*T ^RT \\\ » II 

Arise, awake; having reached the great, learn ; the 
edge of a razor is sharp and impassable; that path, the 
intelligent say, is hard to go by. 

Com. — Having thus merged into the purnsha, the 
dtman , all the three, i.e., name, form and karma which 
are produced by false knowledge and are of the nature 
of action, agents and fruits, by a knowledge of the true 
nature of his dtman , as the water in the mirage, the 
serpent in the rope and the colour of the sky, disappear 
by seeing the true nature of the mirage, rope and the’ 
sky, one becomes free from anxiety and calm, his pur- 
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pose accomplished. Therefore, to know that, arise 
Oh, living beings sleeping in beginning-less ignorance, 
i.e., turn towards the acquisition of the knowledge of 
the alman ; and awake, i.e ,, put an end to the sleep of 
ignorance, horrible in form and the seed of all misery. 
How ? Having approached excellent preceptors who 
know that, realise the aiman taught by them, the in- 
nermost and in all, thus ‘ I am he.' Tins is not to be 
neglected. Thus, the sruti, like a mother, says from 
compassion ; because the object to be known can be 
realised only by very subtle intelligence. Why is it 
stated * by subtle intellect 5 ? The edge of a razor is 
pointed, i.e., made sharp and impassable, i.e., passable 
with difficulty ; as that cannot be walked over by the 
feet, similarly hard to attain, the intelligent say, is the 
road of the knowledge of truth. The meaning is that 
because the object to be known is very subtle, they 
say the road of knowledge leading to that is not easily 
attainable. 

3RTRRTRT flffcr: <R p II \ \\\ 

Which is soundless, touchless, formless, undecaying, 
so tasteless, eternal and scentless, beginning-less, end- 
less, beyond the Mahcvt and constant, knowing that, 
man escapes from the month of Death. 
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Oom . — How the object to be known is very subtle is 
explained. This earth produced by sound, touch, form, 
taste and scent, and the object of all the senses, is gross ; 
so is the body. Here,, by the elimination one by one, 
of these. g%mds, i.e. } attributes from earth and the rest 
difference in respect of subtlety, greatness, purity and 
durability, has been found in the element, from water 
upwards to the dims. Therefore, the sruti shows that 
little need be said of the unsurpassable subtlety etc., 
of that in which smell and the rest up to sound inclu- 
sive, mere. - modifications being gross, do not exist; 
which is soundless, touchless, formless, undecaying, so r 
tasteless, eternal and scentless. Brahman thus explain- 
ed is undecaying, for what has sound etc., decays. 

But, this having no sound etc., does not decay or 
suffer diminution ; therefore also, it is eternal ; for what 
decays is. ephemeral ; but this does not decay. There- 
fore it is eternal p and being eternal, it is beginning-less ; 
i.e. } has no cause; what has a beginning, that being an 
effect, is not eternal and is absorbed into its cause as 
earth etc. But this being the cause of all is not an 
effect . and. not being an effect, it is eternal. It has no 
cause into which it, could be absorbed; similarly endless, 
i.e., that which has no end or anything to be done 
by it. As the ephemeral nature of plantains etc., is 
seen, by the fact of their yielding fruit and other 
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results ; not even thus, is it seen that Brahman , has an 
■end ; therefore also eternal. Beyond the mahat , dis- 
tinct in nature from the principle known as mahat 
called intelligence, for it is the witness of all, eternal 
knowledge being its nature and Brahman , being the 
dtman of all things. For it has been already said 
4 This dtman concealed in all living beings etc/ Con- 
stant, i.e changeless and eternal. Its eternal nature is 
not relative like that of the earth etc. Having realised 
Brahman thus described as the dtman , one releases the 
dtman from the mouth of Death, i.e from what is inci- 
dental to Death, i.e., from ignorance, desire and Karma. 

^qr fcqr ^ qqtfr qir^rqr qfm II II 

Hearing and repeating the old Nachiketa! s story 
told b}" Death, the intelligent man attains glory in the 
world of Brahman. 

Com. — The sruti for extol] ing the knowledge treated of 
says : Nachiketam] obtained by Nachiketas. Mrityu- 
p'oldam'] told by Death. The story] contained in the 
three vallis. Old] of ancient date, being narrated in the 
Yedas. Repeating] to Brahmins. Hearing] from pre- 
ceptors * world of Brahman'] world which is Brahman ; 
attains glory] having become the dtman , is fit to be 
worshipped. 
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crcfpsipt ^rt . 


m^u 

Whoever with zeal, causes to be recited before an 
assembly of Brahmins or at the- time of Srdddha oi 
the ancestors, this highest secret, that secures immor- 
tality, that secures immortality. 

Com . — Whoever causes this text, this highest secret 
to be recited verbatim and with meaning, in an assem- 
bly of Brahmins, being himself clean, or causes it to be 
recited at the time of Srdddha to those who are there 
fed, that Srdddha is able to secure for him endless fruits. 
The repetition is for concluding the chapter. 


Here ends the first section and third part. 



&l)e tfatl)opanisl)ab. 
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qtn% <s#r sq^^q 


II \ II 

The self-existent created the senses crat-going ; 
therefore one sees outside and not the atm an within. 
Sone intelligent man, with his senses turned away, 
(fron their object), desirous of immortality, sees the 
dtmm within. 


Gan . — It was stated that this akmaoi concealed in 
all li’ing beings does not shine but is seen by the sub- 
tle inellect. What is the obstacle to the subtle intel- 
lect s^ing the dtman , in the absence of which the 
atman an be seen ? This valli is begun for the purpose 
of slicing why it is not seen ; for it is only when the 
cause dthe obstacle to the attainment of good is 
known, hat it is possible to attempt to remove it and 
not othewise. Paranehi] which go out ; ilidni] the 
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senses ; the ear and the rest are indicated illustratively 
by- this word khan. These senses go outward to en- 
lighten their objects, such as sound etc., as they are of 
this nature ; Paramesvara has damned them. Who is 
that ? The self-existent, the lord of all, because he alone 
is always independent and never dependent on others, 
Therefore, theperceiver sees the external objects which 
are not the dtman , such as sound etc., and not the di- 
man within. Though this is the nature of the *world, 
some discerning man, like turning back the current cf 
a river, sees the dtman within (pratyagdiman) , the dtmm 
which is pratyak ; it is to denote the pratyah (the ininr 
spirit) that the word dtman is technical^ used in tie 
world and not to denote any other ; and even accord- 
ing to its etymology, it is that alone which the ward 
dtman denotes ; for, according to the smriti whichde- 
clares the derivative meaning of the word dtman, vhat 
pervades, what absoi’bs, what enjoys objects here and 
what makes the continuous existence of this uni^rse, 
is therefore, called the dtman. The word ‘ aikshat ’ lean- 
ing ‘saw’, here means ‘sees’; for the tense is not stictly 
observed in the Yedas. How he sees is explained* 
With his ejres turned] with all his senses, the eyeAhe ear 
and the rest diverted from all objects. Thus prepared, 
he sees pratyagdbman; for it is not possible for/he same 
man to be intent on external objects and^o to see 
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the pml yagatman. Why again the intelligent man with 
such great efforts and by restraining his senses from 
their natural activity sees the pratyagdtman, is ex- 
plained. Being desirous to secure immortality, Le., 
eternal existence for his atman, 

SfT3#r T%TcM W | 

3T*T ^RT 3Tfctc£T ^ II \ II 

The ignorant pursue external objects of desire ; 
they get into the meshes of wide-spread death; but the 
intelligent, knowing sure immortality, do not covet the 
uncertain things here. 

Com . — The natural tendency to see external objects 
which are not atman is the cause of the obstacle, i. e. 9 
ignorance, to the realisation of the atman , Being 
opposed to it, the desire of enjoyments pertaining to 
this world and to the next, external to self and held up 
by ignorance, is another obstacle. The realisation of the 
atman being impeded by ignorance and desire, men with 
little intelligence pursue only external objects of 
desire. By that cause, they get into the meshes of 
wide-spread, i.e omnipresent death, i.e ., the combina- 
tion of ignorance, desire and karma. Meshes] that 
which binds, consisting in the possession and depriva- 
tion of the body, the senses etc. The meaning is that 
they fall into a continuous stream of manifold misery, 
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such as birth, death, old age, sickness etc. This being 
so, the intelligent, knowing the certain immortality of 
concentration in the pmtijagcUman (the immortality of 
the Devos and the rest is uncertain ; but this consisting 
in concentration in th spratyagaiman is certain, because 
it does not increase or suffer diminution by horma) $ 
i.e. s knowing this constant and unshakable immortal- 
ity, the knowers of Brahman do not covet any, among 
the ephemeral objects here, i.e., in samsdra full of 
misery, because these objects are opposed to the reali- 
sation of the praiyagtiiman. The drift is that they 
rise above the desires of sons, wealth and worlds. 

l 

f^TRr[% fei | q-crf^ n ^ n 

By which alone, one knows form, taste, smell, 
sounds, touch and the pleasures of the sexes ; what 
remains here unknown to that. This verily is that. 

Com . — How is that to be known, other than the 
knowledge of which Brahmins do not crave anything- 
This is explained. By which, i.e., the atmcm. whose 
nature is intelligence; all the world clearly knows form, 
^asfce, smell, sounds, touches and the pleasureable sensa- 
tions due to the commingling of the sexes. It 
may here be objected that the experience of the world 
is not in the form ‘ I know by the Atman distinct from 
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the body etc/; but that all the world thinks in the form 
‘I, the combination of the body etc., know’. Not so; 
even the combination of the body etc., not being dis- 
tinguishable in its nature from sounds and the rest 
and being in the nature of a knowable , it is not reason- 
able to attribute the nature of hnower to it ; for if the 
combination of the body etc., being no other than form 
etc., could perceive other forms etc., even external 
forms etc., may perceive their own and other forms ; 
but this is not so. Therefore the world perceives the 
attributes of the body, such -as forms and the rest, only 
by the atman which is distinct from the body etc., and 
which is intelligence itself, just as if is thought * that 
by which the metal burns is fire’; what remains in 
this world, not knowable by the atman ? Nothing so 
remains. Everything is certainly knowable by the 
dtmcin. That atman, by which nothing remains un- 
knowable, is omniscient. This verily is that. The 
meaning is that, that which was asked for by Nachi- 
ketas, about which doubts were entertained even by 
.the Devas, which is distinct from virtue etc., which is 
the highest place of Vishnu and beyond which there 
is nothing has been understood. 

*TfFcr mm '-frcr ^ || « || 
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By which one sees both what is in the midst of 
dreams and what is in the midst of waking ; knowing 
the great and the all-pervading diman — the intelligent 
man does not grieve. 

Com . — Thinking that it is not easy to know, because 
it is very subtle, the sndi conveys the same meaning 
again and again. What is in the midst of dreams] 
•all that is knowable in dreams ; similarly, what is in 
the midst of waking] all that is knowable during 
waking consciousness ; the diman by which the world 
knows both what is knowable in dreams and what is 
knowable during waking ; all the rest, as previously 
explained ; knowing that great and all-pervading 
diman, i.e., realising him as his own atman, in the form 
4 1 am pammatman’, the intelligent man does not grieve. 

*T M STRJTM | 

I^tft Mr r^rwcr I ?mm; II \ || 

Who knows this dtmcm , honey-eater, soul, near at 
hand, and lord of all that was and may be, will not 
seek to protect himself after that. This verily is that. 

Com . — Again, he who knows this honey-eater, i.e 
the enjoyer of the fruits of Karma , the soul, i.e., the 
supporter of Prana and the whole lot of them, the di- 
man • near at hand, i.e., as one and the same with the 
lord of the past and the future, will not after attaining 
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that knowledge, desire to protect his dtman, having 
attained fearlessness ; for it is only as long as he, being: 
in the midst of fear, thinks himself to be non-eternal, 
so long only will he desire to protect his dtman. But 
when he knows the dtman to be one without a second 
and eternal, then who would wish to save, what and 
from whom ? This verily is that] as before explained. 

m ufiftq | ^itcT^ || % || 

v O °\ 

Who sees Mm sealed within fine elements, — him who 
was born of Tapas {Brahman) who was born before the 
waters and who having entered the cavity of the heart 
is therein seated. This verily is that. 

Com —This shows that he who was pointed as the 
'pratyagutman and Is vara is the wtman of all. Yah] 
some seeker after emancipation. Purvam] fust. Tapct— 
saha ] from the Brahman defined as knowledge etc. 
Jatani] created or produced, the first born of Brahman 
i.e., Hiranyaijarhha. ‘Born before whom ’ is explained. 
Adbhyahct, phrvam] before the five elements, including 
water' 5 not before water alone 5 ajaijata) was bom. 
This first born who having created the bodies of the 
Devos etc., entered the dhds of the heart of every living 
thing and is • there seated, perceiving sounds etc. 
BMtabhih means BMthih or elements in the nature of 
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cause and effect. Who sees him seated with them : 
who sees thus. See this alone, i.e Brahman the sub- 
ject of our present discussion. 


«rr 9FFT 

n%r f^cff qr i u vs n 


Who is born along with pr&iia manifested as all JJe- 
vds, the eater, seated, having entered the heart, who 
was born with the elements. This verily is that. 

Com . — JDevatd mayf] in the form of all the Devatas, 
Pranena ] as lEranyagarbha ; is born] from the highest 
Brahman ; aditi ] so called, because she eats as it were 
sounds etc. ; her] who as before entered the heart and. 
is there seated, the text describes her. Who was born 
along with Bhiltas or living creatures. 

wqrRft^r srraw w ^ ptf i 


^nr^ikn 

The fire lodged in the aranis, as the fetus is well 
borne by the pregnant woman fit to be worshipped 
every day by watchful offerers and other men. This 
verily is that. 

Com. — Again, the sacrificial fire lodged in the upper 
arani and the lower avan% the eater of all offerings and 
the fire within the body 3 * which are well maintained 
by the ritviks and yogim respectively, as the fetus is 
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well maintained in the world by pregnant women, by 
means of food, drink etc., not condemned. Moreover, 
fit to be worshipped, i.e ., eulogised and adored every 
day by those who follow karma and by those who 
follow yoga in sacrifices and at heart ; jdgrimdhhih , who 
are by nature on the alert, i.e., watchful . Ilavishmad - 
bhih, by those having offerings such as ghee etc., and 
by those having contemplation and meditation. This 
verily is that — that Brahman now treated of. 

ct wr | || ^ 11 

Whence also the sun rises and where he sets, on 
that, all the JDevas depend. None certainly passes be- 
yond that. This verily is that. 

Gom. — Moreover, that prana from which the sun rises 
and that where alone the sun every day sets, that prana, 
i.e,, the Ad.hkla.iva and Aclhydtma aspect of Atman as the 
gods and speech etc., as the senses enter into, while they 
last, as spokes in a wheel. Even he is certainly Brail ■* 
man . That is this Brahman , the dtman of all. None cer- 
tainly passes beyond that] none ceasing to be of the na- 
ture of that becomes other than that. This veiuly is that. 

I 

W-tf’TS’TCTrft *r ^TR^r ll Ml 
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What indeed is here, is there ; what there, that here 
again ; from Death to Death he goes ; who here sees as 
if different. 

Com . — This is said in order that the doubt may not 
arise in anybody,* that what exists in all from the 
Brahma down to the immovable and appears, being 
subject to particular conditions, as something other 
than Brahman and subject to samsdra , he is different 
from the highest Brahman . What indeed is here sub- 
ject to conditions of causes and effects and appears 
to the ignorant as possessing the attributes of samsdra , 
he is indeed the Brahman there centred within the bod t y, 
in his natures dense with eternal knowledge and devoid 
of the attributes of all samsdra ; again, what there is 
centred with self is itself here subject to conditions of 
name, form, cause and effect and is no other. This be- 
ing so, he who here deluded by ignorance, which con- 
sists in seeing difference by the nature of the conditions 
sees in the Brahman which is one, a variety, thinking 
thus 4 1 am other than the highest Brahman and the 
highest Brahman is other than I J , goes from death to 
death, is., is again bora and dies ; so, one should not 
see thus. The drift of the text is that one should see 
thus. £ I am indeed the Brahman , the one unalloyed 
intelligence, all-pervading, filling all space like the 
aMs\ 
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qHifor | 

<Ef ^4 iT^fcr q ?rr% qqqr% in HI 

By mind alone could this be obtained, there is no 
difference here at all. He goes from death to death 
who sees as if there were difference here. 

Com , — Before attaining the knowledge of the one- 
ness, by the mind purified by the sdstnh and by the 
preceptor, this unalloyed essence of the Brahman should 
be attained in the form ! There is the Brahman alone’, 
nothing else exists/ When attained, ignorance, the 
cause ' of the perception of difference being removed, 
there is not even the slightest difference here, i.e., in 
the Brahman, Bnt he who does not give up looking, 
with the eyes dark from ignorance and sees as if there 
were difference, certainly goes from death to death, 
even by superposing the slightest difference. 

3MgqT5T: qw 3TTcrn?t fcTsfcT | 

SO 'O 

fsrprr q mt I n \\ || 

The Purushn of the size of a thumb, resides in the 
middle of the body, Lord of the past and the future ; one 
does not wish to protect himself afterwards, he., after 
knowing Him. . 

Com . — This again explains the Brahman treated of ; 
of the size of the thumb] the lotus of- the heart is of the 
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size of the thumb ; being conditioned by the mind 

filling the cavity of the heart ; it is of the size of the 
thumb like the dkasa filling the inter-space of a bam- 
boo of the size of the thumb. Purusha'] because all is 
pervaded by him. In the middle in the dtmaji] in the 
middle of the body. Knowing him who resides there 
as the Atman , the Lord of the past and the future. 
iVa tato etc.] as previously explained. 

NO ^ 

spRrer s w *r s I II \\ II 

The Purusha who is of the size of the thumb is like 
.a flame devoid of smoke and Lord of the past and the 
future. He alone is now and He certainly to-morrow. 
This verily is that. 

Com. — The Purusha of the size of the thumb, like 
flame without smoke Adhitmaha must be neuter for it 
qualifies the word 'jy obis’ Who is so perceived in 
the heart by yoyms, Lord of the past and the future, He 
is eternal and constant ; He exists in all living beings 
now and He will certainly exist to-morrow. The mean- 
ing is that none other like him will come into being. 

wmw* <ri? is qiss l 
QS || \* II 
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As water rained on an impassable height is disper- 
sed over hills, so one seeing the objects as different, 
runs after them only. 

Com. — Tty this, the theory of some, that man lives 
not after death, though it does not logically arise, was 
refuted by the sruti as also the position of momen- 
tary existence. This text again states that the per- 
ception of difference in Brahman is an error. As water 
rained on an impassable high place becomes dispersed 
•over various lower levels and is lost, so one seeing the 
•selves (JJhanium) as distinct in every body runs after 
them only, responsive to the variety in the bodies. The 
meaning is that he again and again is enclosed in 
various bodies. 

JfrfeFRT STRUT W% || \<\ \\ 

As water pure poured into pure becomes the same 
only, so the atman of the thinker who knows thus, be- 
comes ; Oh Gautama . 

Com. — But how becomes the atman of a thinker, who 
has acquired knowledge, whose perception of difference 
due to conditions has been destroyed, and who knows 
the atman pure, dense with knowledge, unalloyed, and 
•one without a second is explained. As water pure 
poured into pure becomes of the same quality, not. 
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otherwise, the at wan also of the thinker becomes the 
same, Oh Gautama , Therefore, leaving the perception 
of difference induced by bad logic and the erroneous 
notion of no-liere-after, the perception of the one-ness 
of the dtman , inculcated by the Vedas, a better well- 
wisher than thousands of mothers and fathers should 
be anxiously respected by those whose pride has been 
quelled. 


0 

Here ends the fourth valli 


■o- 


Intljopanisljai) 


0 

PART V. 

o 


zwm *r wofo fern** rejfq% I ^cT^crci; II \ \\ 

The city of the unborn, whose knowledge is perma- 
nent, has eleven gates ; thinking on him, one does not 
grieve and being freed, becomes free. This verily is 
that. 

Com . — As Brahman is not easily knowable, this is 
•commenced for the purpose of ascertaining the entity of 
the Brahman , again by another method. City] being* 
like a city, this body is called a city, because we find in 
it the appendages of a city such as gate-keepers, . their 
•controllers etc ; a city with all its appendages has been 
found to exist, for an owner independent of at and not 
mixed up with it ; similarly, from its resemblance to a 
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city, the body, a bundle of many appendages, must 
exist for a*- owner occupying the place of a king and 
not mixed up with it ; and this city named body has 
eleven gates ; seven in the head, and three lower down 
including the navel and one at the top of the head; 
whose this is, i.e ., of the unborn] of the <Um.au not sub- 
ject to modifications such as birth etc., occupying the* 
place of the king and dissimilar in its properties to the* 
city; aral'meUdnmh: whose chetah, ie., knowledge is 
not crooked and eternally existent like the splendour 
of the sun and uniform, i.e., of the Brahman occupying 
the place of the king ; contemplating on that Farames- 
vam, highest Lord, the owner of the city; for, the word 
ami shi lain am here means the contemplation of him 
leading to sound knowledge or realization of him ; con- 
templating on him, as living equally in all things, one 
does not grieve, being freed from all desire ; fearlessness* 
being attained by knowing him, there being no occasion.' 
for grief, whence could he fear? Even here, he becomes; 
freed from the ties of desire and Imrma induced by ig- 
norance and being thus freed, he becomes free, i.e,,. 
does not enter a body again. 

\\\\\ 

As mover, he dwells in heaven ; as pervader, in 
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inter-space; as fire, in the altar; as guest, in a house; 
lie dwells in man, dwells in betters, dwells in truth 
and dwells in the ah w. He is all that is born in water, 
all that is born of earth, ail that is born of sacrifices 
and all that is born of mountain ; true and great. 

Com, — And he the atm an does not live in the city 
of one bod}?- alone ; but he lives in all cities. How? 
hamsah one who moves ; shuehishaf] dwelling in 
heaven, as the sun. Yttsuh, one who animates all; 
dwells in the inter-space, as wind ; hotai] fire, ac- 
cording to the sruti ‘ lire indeed is hot a ’ ; Yedishat] 
dwelling in Yedi or earth, according to the smith 
c this Yedi is the supreme nature of earth ’ etc. Ati- 
thilh] somah . DuronasaQ dwelling in Durona , i,e, T 
vessel ; or a Brahmin dwelling in the house ( Durona ) 
as a guest ( atithih ) ; nrishafi] dwelling in men. Yarasat] 
dwelling in betters, i.e., the Derek, Ititasat dwelling 
in rita, i.e., truth or sacrifice ; Yijomasah] dwelling in 
Vyomn , i.e ahdsa. AhjciU ] those born in water, in the 
form of conch, mother- of pearl, whale etc ; (fojah^ 
those born of the earth in the from of corn, grain etc.; 
ritajdh , those born in the form of appendages to 
sacrifice ; adrijali] those born of mountains in the 
form of rivers etc ; though the alman of all, he is ritern , 
i.e,, of unchanging nature. Brihat] great, being the 
cause of all ; even when the sun alone is described 
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by the mantra, even then, from the. fact that the sun 
is accepted as atm, an in his nature, there is no conflict 
in this commentary. The meaning of the' mantra is, 
that the diman of the universe is only one and all-per- 
vading and there is no difference in the atman. 

*T A ^TT II ^ II 

He leads the prana upwards and casts the apdna 
downwards ; the dwarf seated in the middle, all Devos 
worship. 

Com. — In realising the existence of the at, nan an 
evidence is offered. Upwards] from the heart. Prana’] 
the wind, whose function is connected with breath. 
JJunaj/aM] leads upwards. Similarly casts the apdna 
downwards. The word yah (who) should be supplied 
to complete the sentence. Him seated in the mi« 
i.e in the dhds of the lotus of the heart, with the light 
of knowledge clearly shining in the intellect and worthy 
of worship, all the Deeds, i.e., the senses, the eyes 
and the rest propitiate, by bringing in the perceptions of 
form etc., as the subjects please the king, by offerings, 
Le., they are uninterruptedly active on his account. 
The drift of the text is that there is another on whose 
behalf and by whom is directed all the activity of the 
winds and the senses. 
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srcfcTO ^r*. l 

%FT5T qf^THRl' I || 8 || 

When this diman seated on the body escapes from 
the body what here remains ? This verily is that. 

Oam.— Again, of this diman in the body, visramsa- 
mdnasija^] escaping. Dehinah'] embodied. The mean- 
ing of the word visrarnmmo is explained by the expres- 
sion delicti vmuelujamdmsya (being free from the body);, 
what here remains ? nothing of the whole lot of prana 
etc., remains. Here] in the body ; the dtman on whose 
leaving, the body, all this lot of effects and causes be- 
-comes in an instant enervated, destroyed and defunct, 
.as in the case of the inhabitants of a city, when the lord 
•of the city is driven out of it, has been established to be 
•some other than all this. 

fdyr 3 || <\ II 

Not by pr&m, not by apam, does any mortal live; but 
it is by some other on which these two depend that men 

live. 

(Jom. — The theory may be urged ; that the body be- 
♦comes destroyed only by the exit of jiraact, ctjxiivi etc., ; 
and not by the exit of the dtman distinct from these 
for, man lives only by pram and the rest This is not 
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so ; not by prana, not by apdna, nor by the e} T es etc. ? 
does a mortal having a body live. These acting jointly 
for the benefit of some other cannot be the source of 
life. The existence of houses etc., composite in their 
nature, has not been seen in the world to be undirected 
by some other not connected with them, for whose benefit 
the} r exist; so also, it should be in the case of the com- 
bination of prana and the rest. Therefore it is by some 
other alone dissimilar to the combination of prana and 
the rest, all these combined maintain their life. On 
which ah nan, dissimilar to those combined, the really 
existent and the highest, these two prana and 
ayana combined with the eyes and the rest depend 
and for the benefit of whom (not so combined) prana, 
a] >ana and the rest perforin their functions in combina- 
tion, he is established to be other than they. 

^xr cr ^ wrrfo jit ?r?r 1 

w =et sift 3TTcTrr wci rfrcm \\%\\ 

To thee, Oh Gautama, I will explain the secret 
ancient Brahman and also how after death, the (liman 
becomes. 

Com. — I will now explain to thee again this secret 
ancient Brahman by whose knowledge cessation of all 
samsdra results and not knowing which, how after 
death the dtmcin travels in samsara. Listen, Oh Gautama. 
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i 

FTr'W^WrT WSRT || vs || 

Som ejivas (dehinah) go into wombs to be embodied ; 
others pass into the immoveable, according to their 
karma and to their knowledge. 

Com . — Into womb, combined with semen virile. 
Some ignorant fools go to take a body. The meaning' 
is that the jiwts having a body enter the womb. Others 
yet inferior after death, become immoveable such as 
trees and the rest ; ‘ according to their harmed means, 
according to karma performed by them, i.e., by the 
form of karma performed by them, in this birth. 
Similarly also, ‘according to their knowledge", i.e. r 
according to the nature of knowledge acquired by them. 
The meaning is that they take a body corresponding 
to them; for, another srutl says * they are born accord- 
ing to their knowledge . 5 

up stftrt m fwm: i 

* SO S£> SO 

f^rerr: at gr ^1% wt I ||<UI 

This Pnrusha who wakes when all sleep, creating- 
what was desired is certainly ‘ the pure , 5 that is Brah- 
man and that is said to be immortal. All worlds are 
fastened* on that; none passes beyond that. This verily 
is that. 
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Com . — What was pledged in ‘I will explain the secret 
Brahman ‘ is now explained. This Pimisluc who wakes, 
i.e does not sleep, when all, i. e., when prana and the 
rest are asleep, creating by ignorance whatever was 
desired, i.e., objects of perception, such as woman and 
the rest, is certainly pure ; and that is the Brahman . 
There is no other secret Brahman . It is thatalone which 
is said to be immniortal, i.e., death-less in all the 
shdstrds. Moreover the worlds, earth and the rest, all de~ 
• pend on the Brahman , that being the cause of all worlds. 
None passeth beyond that etc, as already explained. 

sfftir ^4 ^4 srfcr^qT erpt i 

^VcfFcRFRT ^4 nfcr^:4t \K\\ 

As fire, though one, having entered the world, takes 

a separate form in respect of every form, so, does the 
internal dtman of all living tilings assume a form for 
•every form and is outside all forms. 

Com . — As the knowledge of the one-ness of the dtman , 
though supported by authority and often re-iterated, is 
not firmly grasped by the intellect of perverse-headed 

Brahmins , whose mind is shaken by the intellect (argu- 
ments) of many logicians, the sndi, being anxious to 
inculcate it, says again and again : as fire, though one,- 
bright by nature, having entered the world ( Bhuvanam 
meaning world, because all hhavanti , i.e., are bom there) 
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in respect of everything to be burnt assumes separate 
shapes ; so, being oue only, the internal tit-man of all*, 
having entered all bodies such as fire in logs etc., being 
extremely subtle, assumes forms responsive and is also* 
without them all, like the alms, in his own unmodified 
nature. 

^cT^I WS StfctW |R o || 

As wind, though one, having entered the world*, 
assumes forms responsive to every form, so the internal 
dlman of all living things, though one, assumes forms 
responsive to every form and is outside them all. 

Com. — So, another illustration (is offered by ) ‘as wind 
though one etc.’ The analogy is complete, as he enters- 
all bodies as prana and takes forms corresponding to 
every form. 

^j^rr sfer: || HI I’ 

As the sun,- the eye of all the world, is not tainted' 
with the stains in external objects seen by the eyes*, 
so, the one internal diman of all living* things is not 
tainted with the world's, grief, being external to it, 

. Com . — Seeing that if one, he the diman of all, he may 
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be regarded as subject to the grief of sam&ara, this is 
said. As the sun benefiting the eye by its rays and 
manifesting even unclean things such as urine, ordure 
etc., though being the eye of ail, the world seeing them 
is not tainted with sins and other blemishes due to seeing 
unclean things etc, and by stains caused by physical 
contact with unclean objects, so the one internal 
iUnum is not tainted with the misery of the world, be- 
ing outside that ; for the world by ignorance super- 
posed on the diman, suffers misery arising from desire 
and henna. But that is not really in the dtman, just as, 
the serpent, silver, water and dirt superposed on the 
rope, mother-of-pearl, barren spot and the sky respective- 
ly do not really exist as blemishes in the rope etc. ; from 
the superposition, by false notion, they are perceived as 
blemishes in the true objects connected (by the notion); 
the true objects are not tainted by such blemishes be- 
. cause they are external to the false notion so super- 
posed. Thus the world having superposed on the 
•diman , the false notion of deed, agency and fruits like 
the notion of the serpent (on the rope) suffers the misery 
of birth death etc, due to that. But the dtman , though 
•the dtman of all the world, is not tainted by the misery 
of the world arising from the superposition of a false 
notion. Why ? being external. Because he is- like the 
rope etc, external to the false notion superposed on him. 
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q# 5RTT ^ SfiTWT *T: HRlIRf | 

* C\ 1 S3 

twfto ^sgq^r m\$m w£ siratf It \\\\ 

Sole, controller, the internal dtman of all living 
things who makes his own form diverse to the intelli- 
gent who realise him as seated in the self, eternal bliss 
is theirs, not others’. 

Com, — Moreover lie, the lord of all, all-pervading, in- 
•dependent, is one (there is none other equal to him or 
greater than he) ; wosv] under whose control all the 
universe is ; because he is the internal dtman of all ; 
for, he makes himself though one, of the nature of 
unalloyed pure knowledge, diverse by the differences of 
impure conditions of name, form etc., by liis mere 
existence, having ’ unthinkable powers. atmasthmi] 
clearly perceived in the form of knowledge, in the 
conditioned intellect, in the dhtsa of the heart, within 
the body • for, the body is not the supporter of the 
dtman, he being formless as the oleosa, tie is like the 
face reflected in the mirror. To those disarming per- 
sons who perceive this lord, this dtman, all their 
•external activities being checked in accordance with 
the teaching of the preceptor and the dejamds and 
realise him directly, to those who have become lords of 
all, belongs the eteranal bliss, i.e., delight in self and 
not to the undiscerning others whose intelligence is 
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engrossed by external objects, though the bliss is their 
own Atman , which in the case of the latter is concealed 
by ignorance. 

hrtsrrrt %cr%cr;rr# srfrRqr rotifer \ 

cfur^t qs^T?qpcT '4kr#Ri snf%: \ II 

Eternal among the ephemeral, conscious among the 
conscious, who, being one, dispenses desired objects to 
many, the intelligent who see him seated in their 
selves, to them, eternal peace, not to others. 

Com . — Again deathless among mortal things, con- 
scious among the conscious, such as Brahma, and other- 
living beings. As the power of burning in water and 
the rest, which are not lire in themselves, is due to (ire, 
so, the intelligence of others is due to the intelli- 
gence of the at, man; again, he, omniscient and 
lord over all, dispenses to those having desire, />,, 
to those in samsdra , according to their respective 
karma, the fruits of karma and desired objects, accord- 
ing to his grace, himself one, to many, without effort. 
To such intelligent men as see him seated in their 
selves, eternal peace accrues, not to others, i.e., to those 
who do not see so. 

TOT ?=m I 

5 cr fgRHM *rr% ft-Rpr r in # II 
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They think of that as this — the indescribable highest 
bliss. How shall I know that, whether that which shines 
is seen clearly or not. 

Com . — That bliss of the knowledge of the atm an 
which is indescribable, highest and which, though 
beyond the speech and mind of men, under the sway of 
IMthriti , they, the Brahmins freed from all desire, de- 
scribe as this, i.e,, as something directly perceived; how : 
i.e,, by what process shall I. know that bliss : ie. : realise 
it as this perceivable by my intelligence as the sanya- 
slns freed from desire, do? Is that which is luminous of 
itself an object clearly perceivable by our intelligence 
or not ? 

5T 5T5T sraf *rTrar * wr%r^r ^Prs*#: I 

cfosr wcTC«T'*TTTcr wi ctf? thru R*rn% ii 

Tlie sun does not shine there ; nor do the moon and 
the stars, nor these lightnings shine. How could this 
fire ? Him shining, all shine after. All this shines by 
his light. 

Com . — The reply here is that it shines and is perceiv- 
ed as shining. The sun, though the enlightener of all, 
does not shine in the Brahman , being his Atman, i.e., 
the sun does not illumine the Brahman. Similarly, the 
moon and the stars do not ; nor do these lightnings illu- 
mine. How could this five, perceivable by us ? Why say 

10 
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much ? All these, the sun and the rest who shine, shine 
only after him, the lord of all; as water, fire-brand etc., 
from their contact with fire, burn after the burning fire 
and not by their own inherent virtue. It is by his 
light only, that all this, the sun and the rest shine. 
This being so, that Brahman alone shines and shines 
variously. Prom the various kinds of light possessed 
by its effects, the self luminosity of the Brahman is in- 
ferred. It is not possible for one to impart to another 
luminosity, which one does not possess, because pots etc., 
are found incapable of illumining other objects and the 
sun and the rest, luminous in their nature, are found 
capable of that. 


•O' 


Here ends the fifth vallL 


•o 


fintljojmmsljab. 

PART VI. 

Q 

gjsWterresiflsr ^qtsror: shtcft: I 

C\ 

cR^ ?pfi Qfm cR5TTf?W®W | 

<rf$R#Ri: te *rf ct? ?rr%% wt | |R || 

Root up and branches down is this ancient asvaththa 
tree, that ("its source) is pure. That is Brahman and 
that alone is called immortal. On that, do all worlds 
depend and none passes beyond that. This verily is 
that. 

Com . — As in the world, the ascertainment of the 
root of a tree is made by ascertaining the nature of 
the tula (panicle of the flower), this sixth valli is 
begun with the object of ascertaining the nature of 
the Brahman, the source (of the samsam tree,) by 
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ascertaining the nature of the effect, the tree oismmara. 
Root up] having its root up, i.e. t ‘That higliest place* 
of Vishnu’ is its root, this tree of samsdra. extending 
from the avi/alda to the immoveable, lias its root up, i.e,, 
in Brahman. It is vrikslta ("tree), so called, because 
it is felled; this tree consisting in manifold miseries 
of birth, decay, death and . grief etc., changing its 
nature every moment, like jugglery, waters of the 
mirage, a city formed by the clouds in the sky etc. ; 
because like these perceived only to vanish ultimate- 
ly, non-existent like a tree, sapless like the stem 
of the plantain tree, the subject of several doubt- 
ful alternatives in the intellects of many hundreds of 
sceptics, not ascertained to be what it really is by 
seekers after truth, receiving its sap from its source, 
£e., the highest Brahman ascertained by Vedanta . 
growing from the seed of ignorance, desire, karma and 
avyaldam , having for its sprout hiranyayarbha — the 
combination of the power of knowledge and activity 
of the lower Brahman, having for its slamdha, (trunk), the 
various subtle bodies of all living things, possessed of 
the pride of stature from the sprinkling of the waters, 
of desire, having for its tender buds the objects of 
Intelligence and the senses, having for its leaves the 
sndis the mritis, logic, learning and instruction, 
•filled with the kvely flowers of sacrifice, gift, penance- 
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and many other deeds, having various tastes such as 
the experience of joy and sorrow, having endless fruits 
on which living beings subsist, with its roots well 
grown, 'M., (tendencies of the mind) entwined and fasten- 
ed firm by the sprinkling of the waters of desire for the 
fruits, with the nests built by birds, Le., all living be- 
ings from Brahma, downwards in the seven worlds 
beginning with that called sat if a, reverberating with 
the tumultuous noise arising from dancing, singing, 
instrumental music, joking, clapping on the shoulders, 
laughing, pulling, crying, exclaiming 4 leave me’, 
"leave me’ etc., induced by mirth and grief, produced 
by the happiness and misery of living beings and 
felled by the unresisted sword of the realisation of the 
Paraimitman proved by the Vedanta, this tree of 
Ham$ara : always shaking by its nature to the wind 
of desire and karma, like asnolhtha tree, having its 
branches, ie., heaven, hell, the world of beasts and pre- 
ids etc., downwards, existing from time immemorial, 
because having no beginning. That which is the root 
of this tree of fiamsdra is indeed pure, bright, Le., res- 
plendent, the intelligence of dlman ; that indeed is 
Brahman, being greater than all ; that indeed is de- 
scribed as immortal in nature, being true : any other 
than that is a mere matter of speech, modification., name 
and falsehood and therefore subject to death. On 
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that, i.e ., on the Brahman absolutely true, do all the 
worlds, false like the city of clouds in the sky, waters 
of the mirage and jugglery ( muya ) and perceived as non- 
existent by the knowledge of the absolute truth, 
depend during their birth, stay and absorption. None, 
i.e., no modification passes beyond that, i.e M Brahman, 
as the thing made such as pot etc,, does not pass be- 
yond the mud etc. This verily is that. 

ffp* jtft R^rr% I 
qqqqcr q WcT || ? II 

All this universe evolved (from prana) moves while 
prana is ; a mighty terror, the thunderbolt uplifted; 
those who know this become immortal. 

Com . — If it be said that Brahman , the source of the 
world, by knowledge of which men are said to become 
immortal, does not exist and that all this lias come out 
of nothing, it is not sound ; all this universe, the high- 
est Brahman existing, moves ; and having come out of 
that alone, acts regularly. This Brahman , the cause of 
the origin etc., of the universe is mahutbhaya , i.e.. 
great and terrible. It is like the thunderbolt uplift- 
ed ; as, at the sight of the master with the thunder- 
bolt raised in his hand, the servants regularly keep his 
commands, so this world, with its lords and with the 
sun, moon, planets, constellation and stars etc., regular- 
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ly and without a moment’s respite obeys the law. This 
is the drift. Those who know this, this highest Brah- 
man, the witness of all the modifications of one’s mind, 
become immortal. 

wtTw i 

mJK'm qrqs* q^r: \\ \ \\ 

From fear of him, lire burns ; from fear, the sun 
shines ; from fear, Indra and Wind ; and Death, the 
fifth, speeds. 

Com . — How the world lives from fear of him, is ex- 
plained. The fire burns from fear of him, the lord of 
all ; the sun shines from fear ; from fear, Indra and 
Wind; and Death, the fifth, runs; for, if Brahman 
did not exist as controller of the competent protectors 
of the world, like one with the thunderbolt uplifted in 
his hand, their well-regulated activity, as that of the 
servants trembling from fear of the master, would not 
be possible. 

^ I%RT: I 

cf^r: <?%q qRRcqw ^qcr || a || 

If here he is able to know before the falling of the 

body, then in the worlds of created things, he becomes 
embodied. 

Com . — If he is able to know and knows even during 
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life, this Brahman, the cause of fear, before the falling 
of the body, then he becomes freed from the bond of 
Sami sara. If he is not able to know, then, i.e., from want 
of that knowledge, he becomes able to take, i.e ., he takes 
a body in earth and other worlds, where those who are 
fit to be created, are created. Therefore, before the 
falling of the body, attempt should be made to realise 
tlie diman ; for, the realisation of the diman even here 
will be clearly horrible as that of a face reflected in a 
mirror; not in other worlds except the Brahmaloka ; 
and that is hard to reach. 

cwimft w m l 

w cnqT ^FTTcrq-^tftsr 

*o 

II II 

As in a mirror, so within one's self ; as in dreams, 
so in the world of the mams ; as is indistinctly seen in 
water, so in the world of the Gandharvas ; as of light 
and shade, so in the world of Bralnna. 

Com . — How is explained. As one in the world sees 
his own image reflected in a mirror very distinctly, so 
the realisation of the diman in one’s intelligence, when 
spotless like a mirror, becomes clear. As in dreams, 
the perception is indistinct and produced, i.e., (obscured) 
by the reminiscences of the waking state, so indistinct 
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is the realisation of the diman in the world of the 
manes , being engrossed in the enjoyment of the fruits of 
hernia. As the image of one’s self reflected in water is 
seen indistinctly, with the various parts not defined, so 
is the realisation of the diman in the world of the 
(Jandharrds certain]} 7, indistinct. Thus, it is inferred 
from the authority of the shthlrds, even in other worlds, 
it is only in one, the Bmlmalohi, that it is very distinct, 
as that of light and shadow and that (Bmhmmlolxi) is 
hard to attain requiring as means, a combination of very 
special henna and knowledge, i.e., (worship). The drift 
therefore is that one should attempt to realize the 
diman even while here (in this world). 

^T^TFTf ^ ^ I 

mi IK II 

The intelligent man knowing that the senses se- 
parately produced are distinct (from the ednian ) and 
also their rising and setting, does not grieve. 

Com. — How is lie to be known and what avails it to 
know him are explained. Of the senses, such as the 
ear etc., separately originating from their causes, the 
dJt'dsa etc., for perceiving their respective objects, know- 
ing their distinctness, i.e., dissimilarity of their nature 
to the nature of the atm an extremely pure, untainted, and 
all intelligence \ and also the rising and setting, Le., the 
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creation and absorption of the senses, to depend on the 
waking and sleeping states and that the Atman has 
neither beginning nor end, the intelligent man does not 
grieve. The eternally identical nature of the Atman 
never changing, there can be no cause of grief. So- 
also another mdi says ‘ The knower of the diman 
crosses grief. ’ 

qt frt fr^: I 

WvU 2R F^RTcRT FT^SoWgxR^ || \s || 

Beyond the senses is the mind ; higher than the 
mind is the intellect 5 above the intellect is the great 
Atman • higher than the mahat is Avyaldam. 

■ Com. — As the senses have been stated to be distinct 
from the Atman , he cannot be externally perceived ; 
because he is the internal principle of all. How it is 
so, is explained. Beyond the senses, is the mind 
etc. As arthAs (rudiments) here are of the same 
class with the senses, they are included in the word 
Indrii/a . The rest as previously explained. The word 
salva here denotes c intellect/ 

W wm ^ 11 ^ 11 

Beyond the Avyaliam is Ihirusha , all-pervading and 
devoid of thuja (indicative mark), whom knowing the 
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mortal is freed and attains immortality. 

Coir.— B eyond the Avyalddm is Parasha all-pervad- 
ing, being the cause of all ah dsa etc., which is all 
pervading. Devoid of linga'] that by which any- 
thing is reached (known) is thuja such as intellect etc. 
That does not exist in him ; so he is devoid of linr/a. 
The meaning in effect is devoid of all the attributes of 
saMsara. Him knowing, both from the preceptor and 
the shdstrds , the mortal, even during life, is freed from 
the knots of the heart, such as ignorance etc., and even 
when the body falls, attains immortality. This clause 
is connected with the previous one thus. He is the 
Parasha beyond the Avyaldcm etc. 

H TcfgTcT I 

Wcf IK II 

His form stands not within the fold of vision, 
None sees him with the eye. By the intellect con- 
trolling the mind, and by constant meditation is he 
revealed. Who know that become immortal. 

Com. — How lie' devoid of thuyas could be seen is 
explained; not within the ken of the eye, stands the 
form of this internal dirnarn . Therefore witli the eye, Le., 
with all the senses— , the eye being here illustratively 
used — none sees the dtman now treated of. How can 
one, then, see him is explained. Undo] by the 
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intellect within the heart. Mantsha] ruling as the con- 
troller -of the mind characterized by volition, i.e free 
from modifications. Manctsa] by well seeing in the 
form of meditation. Ahhildiptalb] realised, i.e., illumi- 
nated. 4 The Atman can be known 5 should be supplied 
to complete the sentence. Who know this Brahman - 
<Uman — become im m ortal . 

qwprfcl8% fFTTft ^ I 

«n %«sr q cfWTf : wri IIHI 

When the five sources of knowledge are at rest 
along with the mind, and the intellect is inactive, that, 
state they call the highest. 

Com . — As a means to the intellect becoming the con- 
troller of the mind, yoga is now explained. When di- 
verted from their objects, the five guanas (the senses 
such as the ear etc., being intended for acquiring 
knowledge here denoted by the word gudnam) aye 
centred in the cdvmn with the mind (which the senses 
go with) weaned away from volition etc., and the intel- 
lect characterised b t y determination is not active, i.e., 
is not engrossed by its own activity, 'that state they 
call the highest. 

cri mMi \ 

srcrawraj *prfcr f| siww II U II 
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That firm control of the senses, they regard as yor/a . 
Then one becomes watchful; for, ijor/a is acquired and lost. 

Com. — This state, they regard as yoya ('connexion) 
which is really 'uiijocja (disconnection) ; for, the atti- 
tude of the yofjin is characterized by a severance of all 
bonds of misery ; for, in this condition the dhnan is 
centered in his own glory, devoid of all superposition 
of ignorance. Firm] unshaken ; control of the senses] 
control of the internal and external organs of sense, 
ApramaMahi] free from excitement or hasty action, i.e. r 
always endeavouring towards concentration. Then] 
when he has commenced yoga (this is suggested by ne- 
cessary implication) ; for, there is no possibility of in- 
cautious action in the absence of the activity of intellect 
etc. Therefore vigilance is enjoined only before the ces- 
sation of the activity of intellect etc. Or, it may be that 
the sruti merely declares that there is unimpeded vigi- 
lance, only when the control over the senses is firm ; it 
is therefore said that one, then, becomes vigilant. Why 
is vigilance enjoined ? Because, yo<ja has the attributes 
of being acquired and being lost. The drift therefore 
•is that to avoid the risk of losing if, vigilance should be 
adhered to. 

% cfixfi wt trw wi ^ WTT l 

arcefifa sr&srst wcA n \\ n 

>0 v 
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Not by speech; not by mind, not by the eye, can he 
be attained ; except in his case who says ‘ He is/ how 
can that be known ? 

Com . — If the Brahman could be perceived by the 
operation of the intellect etc, it can be specifically 
apprehended as this or that. When the intellect etc., 
cease to act, Brahman which is not cognized, in the 
absence of the cause of cognition, does certainly not 
exist ; for, it is only when anything is perceived by 
the instrmnents of cognition, it is reputed in the world 
to exist* and the contrary is said to be non-existing ; 
and therefore yoga is useless ; or, the Brahman not 
bein&r known should be known as non- existing. If 
it is thus urged, it is thus replied 4 true, not by 
speech, not by mind, not by the eye, not by the 
other senses, could he be known ; still, though devoid 
of any attributes, being known as the origin of the 
universe, he certainly exists ; for, that into which effects 
are absorbed must certainly exist ; for, here also, this 
■effect traced back in the ascending series of subtlety 
leads only to the conviction of something as existent 
{in the last resort). The intellect, even in the ultimate' 
analysis of all the objects of perception, is still preg- 
nant with a belief in the existence of something; for, 
the intellect is our authority in the comprehending of 
the real nature of existence and non-existence. If the 
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universe bad no existing cause, then the effect (the 
world) being inseparably connected with non-existence 
would be apprehended as non -existing, But this is 
not so ; it is perceived as existing only as pot etc., 
made of earth is perceived in combination with earth. 
Therefore, the cause of the world, the toman, must be 
known as existing. Wherefore? In any other than 
him who believes in existence, follows the drift of the 
(ujcvmds and is possessed of faith, I e «, in one who 
argues that there is no toman, -the source of the uni- 
verse, and that all this effect not connected with any 
cause is absorbed into non-existence and who thus 
sees perversety, how can that Brahman be truly 
known ? The meaning is it cannot at all be known. 

^'[W: I 

cTvWRT: TORJcr II \ \ || 

He should be known to exist and also as he 
really is. Of these two, to him who knows him to 
exist, his real nature becomes revealed. 

Com. — Therefore, having abandoned the theory 
of those who argue for non-existence, the cctman 
should be known as existing, as productive of 
effects and conditioned by intelligence. But when 
the dtman is devoid of that and subject to no 
modification (an effect has no existence independent of 
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tlie cause ; as the sruti says 4 a modification is a 
mere matter of speech and name; that it is mud is 
alone true’, then, is the true nature of the df.mmt 
unconditioned, devoid of indicative marks, and incapa- 
ble of being thought of, as existent or non-existent. 
In that nature also, ‘the dtmaa should be known 1 
follows. Of these two] of the conditioned and the 
unconditioned, Lx, known as existent and its true 
nature; the genitive case lias the force of Nrrdh&rana, 
'u\, determining; of' the atm an previously known as 
merely existent] of the Atman known by the belief 
in its existence produced by its limitations, ■/. <?., its 
perceived effects. Afterwards, the real nature of the 
diman subject to no condition, different from both the 
known and tlie unknown, u?., the manifested universe 
and the pral'riti one without a second, and indicated 
by the srutis ‘not this, not that, etc.,’ ‘not gross, not 
subtle, not short ‘ in the invisible, bodiless, support- 
jess etc.,’ faces him who had previously realised it as ■ 
existent. 

w # JJJKRl W\im n% mrfl: I 

aw mm m || \ * || 

When all desires clinging to the heart of* one fall 
off, then the mortal becomes immortal and here 
attains Brahman. 
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Com . — When of the person thus seeing the truth, 
all desires, which were clinging* to the intellect of 
the knower before he attained the knowledge, fall 
off from want of anything else to be desired 
(for intellect and not the .Atman is the seat of desires, 
and also from another sruti which says desire, voli- 
tion, etc.), then the mortal (he was so before he 
attained the knowledge), subsequently to the acquisition 
of knowledge, becomes immortal, death consisting in 
ignorance, desire and karma being destroyed, and 
becomes Brahman even here (there being no necessity 
of going, death resulting in a going having been 
destroyed) like fire extinguished, all bondage being 
destroyed. 

3TST usqfs^r || U .11 

When here all the knots of the heart are sundered, 
then the mortal becomes immortal. Tims much, the 
instruction. 

Corn . — When again the up-rooting .of all desires 
takes place is explained. When all the ties of 
the heart of one, while yet alive, i.e., all the modifi- 
cations of the intellect due to ignorance which are in 
the nature of fast-bound knots are destroyed ; when 
the ties of the heart, Le such as the beliefs ‘ I am this 
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body, 3 ‘ this is my wealth, 3 ‘ I am ‘happy or miserable, 3 
-etc., are destroyed hy the rise of the contrary belief in 
the identity of the Brahman and the atman, in the 
form ‘1 am certainly Brahman , not subject to Sam- 
Mira 3 the desires which originate in. those ties are 
destroyed to their very root; then the mortal be- 
comes immortal. Tims much alone — the doubt that 
there is move should, not be raised — is the instruction. 

‘ Of all the Ved&ntds 3 should be supplied to complete 
the sentence. 

II K II 

A hundred and one are the nerves of the heart. 
Of them, one has gone out piercing the head ; going up 
through it, one attains immortality ; others at the 
time of death lead different ways. 

Com.— It has been stated that there is no 
going ; for, the knower who has attained the knowledge 
that the dtman is the all-pervading Brahman devoid 
of alt attributes and who has untied all the knots due to 
ignorance &c., and who has become Brahman even 
while alive; because, says the sndi t lie attains Brahman 
here 3 and also sa^vs another sndi, ‘ his prd.au do 
not go out. 3 ‘ Being Brahman, he attains Brahman ; 3 
but, for those who attain Brahmaloka by the know- 
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ledge of the lower Biuhman and by other kinds of 
worship and for those of an opposite kind who whirl 
in samsara, this -special ' way is pointed out, with a 
view to eulogise the fruits of the knowledge of the 
higher Brahman now treated of; moreover, the 
knowledge of a (fid has been made the subject of a 
question- and a reply and this mantra is begun also for 
the purpose of stating the process by which the fruit 
of that knowledge is attained. Here, nerves, one 
3m mired in number, and one other named mshumnu 
branch out from the heart of man. Among them, 
the one named sushumva lias gone out piercing 
the head. At the moment of death, one should control 
the aiman in the heart and make it join that nerve, 
•uadi; going up by that nerve, one goes through the 
orb of the sun and attains relative immortality; 
according to the smriii , permanency till the absorp- 
tion of the elements is spoken of as immortal^; or, 
lie attains absolute immortality along with Brahma , in 
due course of time, having enjoyed incomparable 
pleasures in the Brahmaloha. At the time of death, 
the other nerves travel diverse ways, Le., they 
become the cause of one, being born again in sam- 
. sum alone. 

3Tfgf|[?r: qws^fcqr *T5T «RHT ft? | 

V3 SO * 
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q cT T%fI^F(^F# II ^ VS II 

The Purusha of the size of a thumb, the internal 
diman, is always seated in the heart of all living* 
creatures ; one should draw him out from oixe’s .own 
body boldly, as stalk from grass ; one should know 
him as pure and immortal ; one should know him .as 
pure and immortal. , • 

Com . — Now the srvii says this for the purpose, of con- 
cluding the drift of all the vallis. The Purusha of r tlie 
size of a thumb, the internal dtman , as previously 
explained, is seated in the heart of all men. One should 
draw him out, i.e separate him from one’s own body 
* like what 9 is explained. As the stalk within the grass, 
from the grass boldly with self-composure. Him, so. 
drawn out from the body, one should know as Brahman 
previously described, pure, immortal and mere- 
intelligence. The repetition and the use of the particle 
*iti’ are to show that the Upanishad ends here. 

mwcrr qFntrq ==r |; 

qr fq^qRim n u It 

Nachiketas then having acquired this knowledge 
imparted by Death and also all the instruction about 
yoga, attained Brahman, having become free from taint 
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and death ; so does another also, who thus knows the 
nature of the dtman. 

Com . — This conclusion of the story intended to 
eulogise knowledge is now stated. Nachiketas having 
obtained from Death by the granting of boons, the 
knowledge of the Brahman imparted as above-said and 
also all the instruction about yoga with its fruits, 
attained Brahman , ?*.#., became immortal. How? Being" 
already freed from vice and virtue and from desire and 
ignorance. Not merely Nachiketas alone but even 
another who like Nachiketas, knows the dtman and 
realizes its true nature unconditioned and within all, 
and not its form which is not within all. Who knows 
the nature of the dtman , as thus stated, such knower 
also ; 4 being untainted becomes death-less, by attain- 
ing Brahman ’ should be supplied to complete the sen- 
tence. 

h? hiiih | hi nr hhht | hi sfKf Wximt I 

cTHfer HRtafcT ir mtoI n K n 

Let him protect us both, let us exert together; may 
what we study be well studied, may we not hate. 

Com . — This mnti (expiatory prayer) is stated here 
for the purpose of removing all faults incurred by the 
disciple and the preceptor, in the course of receiving 
and imparting knowledge respectively, and' caused by 


lie 


THE KATHOPANISHAD. 


dereliction of rules clue to oversight or excitement. 
Let him protect tis both by illumining the nature of 
knowledge. Who ? He alone, the Lord of all, revealed 
by theUpanishads. Again, let him protect us both by 
revealing the fruits of such knowledge. Let us together 
acquire the strength produced by knowledge. More- 
over, may what is studied by us, who are bright, be 
well studied ! Or may what is studied, i.e., acquired 
by study, by us, be very potent ! May we, disciple and 
preceptor, never hate each other, owing to blame 
incurred by us, by improper recital or instruction due 
to oversight! The repetition three times of ‘ Peace/ 
‘ as Peace ! Peace ! ! Peace ! ! ! ’ is for averting all evil.. 
The word Om is to show that the Upanishad ends here. 

3TT Wcf: 5TTFcT: 5TTf%: 

Om Peace ! Peace ! ! .Peace ! ! !. 


o 

Here ends the Kathopanishad. 


•o- 



®I)C Jptasnopanisl)ab 
Sri Sankara’s Introduction. 

OM TAT SAT. 

ADORATION TO THE BRAHMAN. 

R£ RNTrR: ^RT: | R£ R^RTMTRRMRT: | 

TP-Rlfl HSRr^ HIR HIM : | 5RRTR HTTH: II 

Om, Oh Gods, may we, with our ears, hear what is 
auspicious ; Oh ye! fit to be worshipped, may we, with 
our eyes, see what is auspicious ; may we enjoy the 
life allotted to us by the gods, offering our praise with 
our bodies strong of limb. 

3R iRTRT: ^TTPcT: || 

Ora peace, peace, peace. 

<£> HR: RIRTcRH I ITD RT II 
OM ADORATION TO THE PARAMATMAN. 
H#^rr H RR£TH: HRRiTH: HTWfr H RPR: 

S3 

«a 0 '•s fsp 

RRH^RTWrRHT HTRRT RRTR: WRT RiRRIRHI? ?cT 
R?TTO R^TTHST: RI RffFRRRTHT RRf R RcHR R^RRM % R 
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Sukesa, son of Bharadvaja, and Satj T ak&ma, son of 
Sibi, and G&rgya, a son of tlie son of the sun, and 
Kausalya, son of Asvala, and Bh&rgava of Vidarbha, 
and Kabandhi, son of Katya, — all these intent on 
Brahman and centred in Brahman , seeking the high- 
est Brahman, approached the revered Pippalcida t samit 
(sacrificial fuel) in hand, thinking that he would 
explain all to them. 

Com,. — Om, adoration to the l:\mmnatman . This 
Brdhnana is begun for the purpose of explaining at 
length the drift that has been expressed by the mantras : 
The story of the sage questioning and the sage reply- 
ing is for the purpose of eulogising knowledge. Thus 
it praises knowledge, by sajdng that it should be 
acquired by men who have been observing Brahmaeharya 
and residing in the house of the preceptor for a year, 
and who have performed tapas, and that it should be 
imparted by preceptors but little short of omniscient, 
like Pipjnld: la etc., and not by anybody whosoever ; 
and by the indication of such means as Brahmaeharya 
their observance is directed ; Sukesa by name and son 
of Bh&radvaja; Saibyah, son of Sibi; Satyak&ma by name; 
Sauryayani] the son of Sftrya (sun) is Sourya and his son 
is Sauryayam, This form (with a long vowel ending) 
is vedic license; G&rgya, one bom of the family of 
Garga ; Kausalya by name. Asvalayana, the son of 
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Asvala ; Bh&rgava, one horn of the family of Brign ; 
•strictly the c/otnlpalya m of Brign ( vide Panini) ; Vaidar- 
hhi , born in Vidarbha ; Kabandht by name. K&fcy&yana, 
son of Katya ; his great-grand father being* alive, the 
suffix denoting uva prat y ay am is used ( vide Pftnini). 
All these intent on Brahman, i.e,, believing in the 
Apara Brahman as supreme and devoted to its practice 
seeking after the highest Brahman , i,e., wishing to 
attempt, as they could, to attain that eternal kuowable, 
approached the worshipful preceptor Pippil&da, with 
loads of samit in their hands, for the purpose of know- 
ing that, thinking that he would explain all to them. 

ciFf ^ q=r cttot #- 

\\ \ II 

That seer said to them ; as yet, live another year 
in tapas, Brahm.acha.rya an A faith; then ask us questions 
as you please and if we know, we shall indeed explain, 
all to you. 

Com . — The seer said to them, who had thus approached 
him, though you have already performed tapas, by 
controlling your senses, still again, live another year 
here, especially careful about Brahmacharya and faith 
and well intent on serving your preceptor; then, as 
you please, i.e without restraining your desire, ask 
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questions, every one of you,, on subjects on which! you 
ina y wish to know. If we know what is asked about 
(the word ‘ if is intended to show that the preceptor was 
not conceited, not that there was any doubt as to his* 
knowledge, as is apparent from his answering the 
questions), we shall explain to you all you ask' about. 

m W T SR13IPH ^ TO I 

wr^r £ ^ ^ ii \ ii 

Then Ivabandhi, having approached Katy&yana asked:, 
worthy master, whence are these creatures born ? 

Com , — Then, i.e., after a year, ■ Kabandhi having 
approached Katy&yana asked £ Oh, worthy master, 
whence do these creatures, Brahmins and the rest, arise?’ 
This question is- intended to elicit what results are 
attained and what path is gone through, by combining 
Apamvidya, and karma. 

cw iRRR'mr't srttrt: *r rrqrscF^g- <rwr- 
i ^ =q w\ %£rtr *r srpr w: 

|| y II 

To him he said : { The lord of creatures, wishing 
for creatures, thought; and having thought out his 
thought created a pair — food and eater — thinking they 
would produce creatures for him variously/ 

Com . — To him who thus interrogated, he replied for 
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solving the doubt. Wishing to create creatures out of 
himself, the lord of creatures, the atman of all, thinking* 
to create the universe, acting according to the word 
filled with the thought, being Hiramjagarbha bom 
1 at the beginning of this Kalpa and being the lord of 

all created beings and things immoveable and move- 
!' able, revolved in his mind the knowledge acquired in 

the previous birth, the drift of which is revealed by the 
j srutis . Having thus brooded over the knowledge, ini- 

! parted by the sndis produced a pair, a couple — neces- 

sary for creation, — the moon, i.e., food and prana, fire 
(sun), i.e., the eater. TJ linking that agm (sun) and the 
)■ moon, ix (the eater and the food) respectively would 

; create diverse creatures, he created the suu and the 

i moon, in the order beginning with anda (globe). 

^ cTFIFFTcfa #r: II ^ || 

The sun is life indeed and the moon, the food ; all 
this having form and formless is food ; so form is 
certainly food. 

^ Com , — Here the sun is prana , the eater, the five; the 

.1 moon is the food, the moon is indeed food. This pair, 

! the eater and'the food really one, different aspects of 

i the lord of creatures. The distinction is really oue of 

l secondary and primary. How? All this, gross and subtle. 



116 


THE PKASNOPANlgHAD. 


is indeed in one aspect food, both having form and 
formless, the eater and the food. Therefore when a 
dinner is made, Le., what has form and what has not ; 
(the former) is food being eaten by what is formless. 

;? #rj I q^%°Ti qfqqM qrqiqr q^lr 

feff wq jrtrp# cr qr%q% 

II K II 

Now the sun rising enters the east. By that, he 
bathes, in Ids rays, all prana in the east. When he 
lights up the south, the west, the north, the nadir, the 
zenith, the inter-space and all, by that, he bathes in his 
rays, all prana. 

Com. — 'Similarly, though formless the prana , i.e., the 
eater is all, and food also is prana ; how ? Now the sun 
rising, i.e becoming perceivable by the eyes of living 
beings, lights up the east with his light ; by thus per- 
vading all with his light makes all the lives in the east 
one with his own self, all living beings being pervaded 
by his all-pervading rays of light ; similarly also, when 
lie lights the south/ the west, the north, the nadir , the 
zenith, the inter-space, the cardinal points and those 
between them, he bathes all lives in all those directions 
in his all-pervading light. 
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a ^ %TFnr fawr: i 

II ^ II 

This is he, the totality of all living* beings, assuming' 
every form, life and fire, (who) rises (every da}’). This 
is told by the Kile. 

Com. — This is he, the eater, life, the dtman of all, 
assuming all forms, being the dkman of the universe, 
pram and fire. This is the eater, who rises every 
day making all cardinal points his own. This, now 
explained, has also been told by the mantra also. 

mwt ?i?°t srrawr qwr i 

3&IH: 5Tf°r: || <T || 

Having all forms, shining*, omniscient, the highest 
stay, sole-light, heat-giver, having a thousand rays, 
existing in a hundred 'forms, life of all creation, this 
sun rises. 

Com. — Visvarilpam, having all forms ; Harina/m, shin- 
ing; jdtavedasam, omniscient; the highest staj’] to 
whom all lives cling ; sole-light] the eye, as it were of 
all living beings, having no second. Tapanlam, giving 
heat. This sun, their own dtman , the knowers of Brah- 
man, the seers have known. Who is it that they have 
known? Having a thousand rays, having many rays ; 
existing in a hundred forms, i.e., existing in many forms 
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in different living* beings.' -This sun, tbe life of all 
creation, rises. 

=tr m ^ i t <t- 

TTSP^ fcTfew^ | ^ | cT 

F5 wr: ufcTT^r | 

^ wr: N^M: || ^ || 

The .year is the lord of the creation ; of it, two 
paths the southern and the northern. Those who follow 
the path of karma alone, by the performance of sacrificial 
and pious acts, win only the world of the moon ; they 
certainly return again ; therefore, these sages desirous 
of offspring take the southern route. This is the food 
reached by the way of the manes. 

Com , — How the pair — the moon, having form, the 
food and the prana, the form-less, the eater, the sun, 
could create all creatures is explained. This pair alone 
is time, the year is the lord of creatures, because the 
year is accomplished by the pair which together, are 
the lord of creatures ; the year being a combination of 
Uthis, days and nights accomplished by the moon and 
the sun, is said to be of the nature of the pair, food and 
eater being no other than they. How is that ? Of the 
year, the lord of creatures, are two paths the southern 
and the northern. These are the two well-known paths. 
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■each extending over six months, by which the sun goes 
.south and* north, distributing worlds among those 
who perform karma alone and those who combine 
karma with worship. The second tadu, i.e.. the tadu in 
4 tadupilsaie 5 is an adverbial adjunct. Those among* the 
Brahmins and the rest who follow on]) 7 what is clone, 
as Ishtam (sacrifices) and pvrtam (pious acts) and not 
what is not made, i.e. t nothing eternal, attain the world 
of the moon* i.e., the world of food, a portion of the 
lord of creatures, who is both food and eater, the worlds 
of the moon being in the nature of one made, i.e not 
eternal. .They, after consumption .there of what has been 
done, return, i.e.. enter this world or something worse, 
as is said. As these devotees, i.e., the house-holders, 
the seers of heaven, desirous of offspring achieve as the 
fruit by the sacrificial and pious acts, the moon, i.e., 
the lord of creatures in the form of food ; therefore 
they attain what was performed by them, i.e.. the food, 
i.e ., the. moon to which the southern route leads. This 
is the food, the moon, to which the route of the manes 
leads. 


crwr mwm «rftt 

wi =% i <p| i wwicrw 


in o II 

Now, by the northern route, by tapaa, Brahmacharya , 


120 


THE. PRASNOPANISHAD. 


faith and knowledge seeking after the dtman , they 
gain the sun. This is the stay of all lives, this is 
immortal, this is fearless, the highest goal ; they do 
not return from thence. This is the obstacle. About 
that; is this (following) verse. 

Cow. — By the northern route, they reach the sun, a 
part. of the lord of creation, the pr&na, the eater. By 
what ? by tapas , i.e., by control over the senses, more 
particularly by Brahmacharija , by faith and by know- 
ledge regarding the self of the lord of creation, i.e., 
worship of Pmjdpati ; seeking after the self, Le ., the 
prana, the sun, the stay of the universe, i.e ., realizing 
the sun in the form £ I . am he/ they gain, i.e., reach the 
sun. This is certainly the common abode of all lives, 
their support this- is immortal, i.e., indestructible and 
.therefore fearless, not full of fear of increase or diminu- 
tion like the moon. This is the highest goal of those 
who resort to mere worship and of those who combine 
karma and worship. They do not return from hence, 
as followers of mere karma do. Hence, this is the 
obstacle of the ignorant ; fur, the ignorant obstructed 
by the sun do not attain the year, i.e., the sun, i.e., the 
prana. He, the } T ear, in the nature of time, is an obsta- 
cle to the ignorant. About that, is the following verse. 

mm mi 5T33iTftfcr % sng: qr m mm i 



WITH SKI SANKARA’S COMMENTARY. 


121 


w 3T^ 3: q> ^ 3Ti|#cr^i% n H II 

Having live feet, the, father of all, having twelve 
forms, they say he is seated in a place higher than 
Dijnlol'a , fall of water. These others say that the world 
is lodged in him, all knowing, ever moving with seven 
wheels and six spokes. 

Com.— Having five feet] the five seasons are, as it 
were, the feet of the sun which is no other than the year. 
With these seasons as ‘ feet,’ the year moves. This 
analogy makes lout one of the hemauta and the si sir a 
seasons. Father] lie is called father because he is the 
creater of all. Having twelve forms] the twelve months 
are the forms, i.e., limbs or component parts of the year. 
In a place higher than DyuloJca (sky), i.e. t in the 
third heaven. Purtshvnam , full of water. They say] 
those who know Time say. The same, some others who 
know time say, is omniscient ; and that the world is 
fixed to the wheel of Time, ever on the move, in the 
form of seven horses and having six seasons. They say 
that all the universe is fixed there as spokes, in a wheel. 
Whether having five feet and twelve limbs or whether 
possessed of seven wheels and six spokes, in any view, 
the year, of the nature of Time, the lord of creation, in 
the form of the sun and the moon, is the cause of the 
universe. 


12 
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1 fwjw. <gr ^p: srr?TW[^ 

WT: p |S fMrfRK ?cRr?rFTJ| \\ || 

The month is the lord of creation ; its dark half is 
indeed the food * the light half, the prana, (eater). 
Therefore, the seers perform sacrifices in the light half ; 
the others, in tlie other, Le> } dark half. 

■ Com. — The lord of creation, i.e., the year, in -which this 
universe inheres, ends in its component part, the, 'month. 
The month indeed, the lord of creation above described, is 
.also in the nature of a pair; of the lord of creation, i.e,, 
the month, one portion, he., the dark half, is food, ie., 
tlie moon.- The other part, he., the light half,. is the sun, 
the eater, the fire. Because* they see everything as 
jn'dufL marked by the light half; therefore, these seers 
who see the prthua, though performing sacrifices in tlie 
dark half, perform them, only in the light half, as they 
do not see the dark half, as distinct from j.t&m (the 
light half). But others see not th e jfrdna and only see 
the unseeing dark half. Those others perform sacri- 
fices, only in the dark half, though they do them in 
the light half. ' 

artrcraT 1 ujsrnfl^cTFTi^ km m 

m II \\ II 
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The day and night is indeed tlie lord oil creation. 
Of that, the day is the prana and the night* indeed is 
tli e food. Those who combine with Rati (sexual inter- 
course) by day, spill prana . That they combine with 
liati by night is Hrakviackart/am indeed. 

Com. — And that lord of creation, mx, the month, cul- 
minates in his component parts, the day and night, as be- 
fore explained. Of him, the day is indeed prdan ; the eater, 
the lire : the night indeed is food, as before explained. 
Those spill their prana , i.e., the day, that is, waste it by 
separating it from the selves. Who? Those ignorant 
men, who hy day have carnal intercourse with woman, 
who is the cause of sexual pleasures. This being so, the 
prohibition that it should not be done is a rule laid 
down by the way. If they have intercourse by night, 
in season, that is Bvahmacharijam indeed. That being 
praiseworthy, the mandate that one should approach bis 
wife during vita, in season, is also, by the way, enjoin- 
ed. AVh at is relevant here is this, the lord of crea- 
tion in the form of day and night becomes such as corn, 
grain etc. 

'm % SRPTRTOT 5 t SRT: SRPRT fRT 

HUH 

Food indeed is the lord of creation ; from that indeed 
is the semen virile ; from that are all these creatures 
produced. 
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Com . — Thus modified in this order, food is the lord 
of creation*. Hosv ? From that is semen virile, the seed 
in man, the cause of creation. From that, sprinkled in 
woman, these creatures, such as men etc., are produced. 
What was asked for, from whence are creatures pro- 
duced, has thus been determined, i.e., that these crea- 
tures are produced by couples, beginning with the sun 
and the moon and ending with the day and the night, 
through food, blood and semen virile. 

It I crciir- 

% w m ^ ur%rg^ n \\ \\, 

Thus, those who follow the vow of the lord of crea- 
tion produce couples. To them alone, is this Brahma- 
loka, in wliom fapas , bmlimacharyain and truth abide. 

Com. — Thus, this being so. Of those house-holders 
(Vcd and ITa are two particles, remembrances of well- 
known things), who obey the vow of Pra/jd^aM (lord of 
creation), who approach their wives in due season, 
their visible fruits (in this world) is this. What ? 
They produce a couple, i.e. 7 son and daughter. The 
invisible fruits (pertaining to the future world) are also 
to them alone, performing sacrificial and pious acts and 
making gifts. This Brahmaloka, i*e, f the world of the 
moon, to which the route of the manes leads, is to those 
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in whom tapcts , i.e., the vow of a sn&taka etc., Brahma - 
rharijam. i.e., abstinence irom. sexual intercourse except 
in season and truth, i,e. 9 abstinence from falsehood abide 
always without any deviation. 

*t f^?rt^cT ?r 1 1 \\ n 

To them, is that Brahmaloka devoid of taint ; in 
them there is no deceit, falsehood or dissimulation. 

Com . — But to whom is that state of lower Brahman, 
marked by the sun, reached by the northern route, 
untainted, i.e., pure, not tainted like the Brahmaloka 
of the moon, subject to increase and diminution, is 
-explained. They in whom fraud does not exist, as 
necessarily it does in house-holders, resulting in many 
conflicting modes of conduct ; those for whom falsehood 
is not unavoidable, as it is in the case of house-holders 
on account of play, mirth, etc. ; similarly, those in whom 
there is no dissimulation as in house-holders. Dissimu- 
lation consists in disclosing one’s self in one manner 
and acting otherwise. It is of the nature of duplicity 
in behaviour. To those men duly fitted, 1 < 3 ., the 
Bralmaeharin , the hermit and the mnifdsin in whom, 
from absence of cause, these faults such as duplicity, 
etc., do not exist, is this untainted Brahmaloka, accord- 
ing to the means they employ. Thus, this is the goal 
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of those who combine Ityrma with knowledge (worship). 
The Brahmaloka previously explained and marked by 
the moon is for those who perform mere karma* 


* 

i 


, o — - 

Thus ends the first Premia . v . 
o . 
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! SECOND PRASNA. 

— — o 

m fra Vrar %pEr!''qw i irarr 

37 ; fra IK 11 

Next Bhargava of Vidarbh.a questioned liim ‘Oli 
Bhagavau ! Hn>v many. Devas; support the creature ? 
Which of them enlighten th$t r ? )¥ho again i$ of all of 
them, the greatest/ 

, Com. — It has been said that prana is the eater, the 
lord of creation. This question is begun , for the pur- 
pose of determining how he is such lord and eater in 
this body. Next Bh&rgava of Yidarbha questioned 
him, Oh Bhagavan ! how many Dev&s (senses) mainly 
support the creature, the bloclv ? Which, among' 
the senses divided into intellectual and active, manifest 
their glory outside. Who again of these is the greatest, 
Leri' the. most important of these which are in the 
nature of cause and effect. 
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tr^RTRiT^t f qr op ^tr imi qr- 

^ I % iq^npowwBwr 

i%rrcrm: |R || 

To him he said, ‘ This Deva is the akasa, wind, fire? 
water, earth, speech, mind, eye and ear. They revealing* 
their glory say, *' we hold together and support tins 
body V s 

Com . — To him, who thus questioned, he replied : 
* This Deva is the dlasa , wind, fire, water, earth, i.&, 
these five great elements, Bhilids , the constituent 
elements of the body and speech, mind, eye, ear and the 
rest, i.e., the senses of acting and the senses of intellect ; 
these Devas of the nature of effects and instruments, 
manifesting their glory and competing for pre-eminence, 
say this body, this bundle of causes and effects, we 
hold together, as pillars do the vault from going to 
pieces and chiefly support. The thought of each is that 
the* body — the bundle — is supported by it alone/ 

crs^nr || \ \\ 

Prana, the greatest, said to them, ‘ Do not cherish 
this foolish vanity. I alone, having divided myself five- 
fold, hold tin's body together and support it/ They 
did not believe. 
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Cora. — Prana, pre-eminent, said to them who were 
thus vain, ‘do not from want of discernment cherish this 
vanity; for, I alone hold together and support this body, 
having divided myself into five distinct conditions such 
as jmhta etc . 9 ; and when he said he supported it, they 
did not believe in him and thought how it could be 
thus, 

^SfJraRnff^BRRcT el cr- 

%RPF%. cf%T HIcTSHR ?rl ^ 3^5=% I rf?P-TT 
HTW W5FOT^R§WiFRT ^ cfW 5T- 

TcWT nntT^rT <7# =? I 5TRTr: 

UT°T || » || 

He from indignation seemed to ascend from the 
body, and when he ascended, all the others immediately 
ascended too ; and when he was cpiiet they were quiet 
too, just as bees fly up when their king flies up and 
•settle down when he settles down, so, mind, speech, 
eye, ear and the rest being pleased, praise Pram. 

Com . — And he, Prana, observing their want of faith, 
seemed to ascend from the bocty of himself from 
indignation. What followed when he seemed to ascend 
is made apparent by an illustration. Immediately 
•after he ascended, all the other pranas , i.e., the eye 
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and the rest began ascending and when he, , Prana 
became inactive, ?.e., did not ascend, all became quiet, 
i.e settled down ; just as in the world, the bees ascend 
after their king ascends and settle down when he 
settles down. As in the illustration, sohere. Speech, 
mind, the eye, ear, etc., leaving their disbelief and 
knowing the glory or greatness of Prana grow 
delighted and praise Prana . 

*rq qq q^Mt wfr%q qwtq 
qrfe =q q?f. \\ \ 11 

As hre, this burns; tins, sun; this, cloud; this, 
Indra ; this, wind ; this, earth ; moon, Deva and what 
lias form, what is formless and what is immortal 
nectar. 

Qom . — How ? This Prana being fire, burns or flames ; 
so this being sun, shines ; so this being cloud, rains. 
Again this being Indra, protects -the creatures and 
destroys, A suras and Pdkshasds. This is wind in its 
different forms, avaha •* pm valid fir, t Again -this, is 
Devil, earth (supporter of all) and moon (nourisher 
of all). This is all that has form and all that is form- 
less. Tins is also amrita which is the stay of all Pev&s. 
Jn short, » - , ■ 

. hr qfqfgqq. 1 

... q^jq m q§r =q IK 1C : 
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As spokes in the nave of a wheel, so all is centred 
in Prana . Riles, Yajur Vedas, Smnams, sacrifices. 
Kshatriyas and Brahmins. 

Corn . — As spokes in the nave of a wheel, all from 
sraddhd (faith) down to name is centred in Prana , while 
they endure ; , ,so also Rik, Yajur and Sain a Vedas, the 
three kinds of mantras , and what is accomplished by 
them, i.e., the sacrifice, the Kshatriyas, protectors of all 
and the Brahmins competent to perform sacrifices and 
other IiarfmL Prana is all this. 

™ sucrfh | cR stft irttIcw 

' S3 

5T1% q: 5TFP. SffcrfcrgW || vs 1 1 

As lord of creatures, you move in the womb and 
yourself are afterwards born. ’These 'creatures bring* 
offerings, Oh, Prana , to you who are* sitting with the 
; pranas . 

Com. — Again, being* yourself the lord of Creatures, 
you move in the womb and are born, being another 
embodiment of the father and the mother. That you 
are both father and mother is already' established by 
your being the lord of creatures. The meaning is yon 
Prana , though'' one, are the atman of all, in the guise 
of the forms of all bodies and souls. For 3*ou, Oh 
Prana > these creatures, men and the rest, bring offer- 
ings through the- apertures of the eyes etc. As you 
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are within all bodies along with the Frauds , i.e,, the eyes 
and other senses, it is but proper they should bring* 
you offerings. As you are the eater, all the rest .is 
indeed food for you. 

^rRmr% ^n%cw: ftgyit vm r mi I 


5 R^ Dr TT 



IK II 


You are the best carrier to the celestials, the first 
oblation to the manes. Yon are the true active 
principle of the senses ( pranas) which form the sap of 
the body. 

Com. — Moreover, you are the best of the carriers of 
oblations to the Devas such as Indra. The food given 
to the manes in the Nandi sraidha is prior even to 
that offered to the chief of the Devas. You alone are 
the carrier of that to the manes . Besides, of the senses 
such as the eve&c., (pranas) which are called (dharm, 
and in whose absence the limbs are dried up, you are 
the active principle aiding in the support etc., of the 
body. 

hr ferr I 

fHTRrnsj ywr q#: IK II 

Oh Prana , you. are Indra, you are Endra by valour ; 
you are the protector, you move in the sky and you 
are the Sun, the lord of all luminaries. 
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Com. — Again, Oh Prana, you are Indra. i.e., Para- 
mesvara (Lord of all). By valour, you are Ruclra, 
destroyer of tlie world and you are the protector of the 
world, while it endures, by your mild aspect; you 
always move in the inter-space. By rising and setting,, 
you are indeed the sun, the lord of all orbs of light. 

*ur uft ?r sri: i 

3TR ; ^qTTRSTR HfiWRR || ? o || 

When you rain, all round ; then, Oh Prana, these, 
your creatures, sit delighted thinking there will be 
food at their desire. 

Com : — When yon in r.he form of clouds, rain all 
round ; then, having obtained food, these creatures put 
forth activity. Or, Oh, Prana , these, your creatures, 
being yourself and nourished by your food, become 
delighted with the mere sight of the rain von pour, 
thinking there will be food at their desire. 

snared fror *wt%: i 

3JcTR: ftcTT csf ?T: || \ \ || 

Oh Prana , you are nnpurified. you are the fire 
called Ekarshi, eater, lord of all the existing universe ; 
we are the givers of oblations, Oh Mdtarisvaii ! you 
are our father. 

Com. — Again, being first born and there being none 
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other to purify you , you are uupurified. The meaning 
is you, are, by nature itself, pure. Oh .Prana, you are the 
eater of all oblations being Efotrshi , Le., fire well known 
among the followers of the Atharva Veda by the name 
of Ehf/rshi. You alone are the lord of all the universe 
which exists. Or, the word * mlpalih' may be inter- 
preted as c good lord.’ But we are the givers of 
oblations to be eaten by you. You are, Oh, M ata- 
ri scan ! our father ; or, you are the father of Makmamu, 
wind. Therefore, it is established that you are the 
father of all the universe. 

m !r rR5ffi% strata ?tt ?*iir*rr ^ I 

^ ^ JT’TRT RWF eft || H II 

What form of vonrs is lodged in speech, what in 
the ear, what in the eye, and what in the mind continu- 
ous, make that propitious air do not ascend from the 
body. 

Com . — In short; what form of vours. lodged in speech 
moves the mouth of the speaker, what in the ear, what 
in the eye, and what united with the mind acts as 
volition etc., make that passive, i.e., quiet. Do not 
make that unquiet, by ascending from the body. 

* vmM # m im? i , f ‘ ' 

mi ^ * |[% n \ \ it 
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All this is within the control of Prana, as also what 
is in the third heaven. Protect us like a mother, 
(xive us affluence and knowledge. 

Com.—ln short, everything* of enjoyment in this 
world is under the control of Prana: as also of all that 
which exists in the third heaven for the enjoyment of 
the Devils etc., .Prana alone is the lord or protector. 
Therefore protect, as a mother does her sons. As all 
splendour pertaining* to a Brahminhood nnd.Ksliatriya 
are cine to you, give us that affluence and knowledge 
originating in you. It'has been thus determined that 
Prana whose greatness or glory, as being all, has thus 
keen disclosed by the eulogy of the pranas ; such as 
speech and the rest is the lord of the creation, the 
eater. 


Here ends the second Prasna. 


<EI)c Jpvasnopamsljvir 

0 

THIRD PRASNA. 

— 0 

^t^r^rrwm: qw I up vm 

sf^rar shcrr hit j^rnsq- <pj hmsct 

^wrt wri sn3Ptf*n*% wMr^r%% \\ \ \\ 

Then Kausalya son of Asvala questioned him. 

4 0 Bhacjavcm ! whence is this Prana born ? How does 
he come into this body ? How does he stay dividing 
himself? By what does he ascend from the body? 
How does he support all external and how all within 
the body ? ? . 

Com. — Then, Kausalya sou of Asvala questioned him. 
Though Prana's glory has been thus realized by the 
pranas, whih had ascertained its real nature, it may 
still be that it is an effect, being a combination ( [scmhata ). 
Therefore, I ask, Oh Bhagavan ! whence, i.e., from what 
cause, Prana , thus determined is produced and when 
produced, by what form of activity does lie enter the 


I 

i 

I 
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i 

\ body ? The meaning is, what is the cause of his taking 

5 a body and when he has entered the body, how does 

\ he, dividing himself, stay ? By what form of activity 

I does he ascend from the body ? How does he support 

I what is. external to the body, i.e., adhi bhTda and ad hi 

l daiva , i.e., the totality of elements and powers ; and how, 

what is within the body. 

Mt M-*nrn — — — w- ~ i>X» • I ^ r^^LI 

cRH ^RP^l In c$I ff ^rglSHII^ SriW 

, ii x ii 

To him he replied, ‘you ask questions about tran- 
scending things. T will answer thee, because you are a 
great knower of Brahman.’ 

Com. — Thus questioned, the preceptor, said to him, 
Prana himself, being difficult to know, is fit for intricate 
questioning. You question about the origin etc., 
even of him. Therefore, you ask questions about 
transcending things. As you are eminently, a knower 
of Brahman , I am delighted and shall tell you what you 
ask about. Listen. 

WR ^ JTT<% wm | 3^ ^c#F^?Trr 

This Prana is born of the diman . As this shadow 
in the man, so is this in the aiman. By the act- of the 
mind, this comes into this body. 

jo 

i 

E 

I: 
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Com. — This Prana spoken of is born of the dtmcm , i.e., 
of the highest purusha , undecaying and true. As 
regards the how of it, the following illustration (is 
offered). • As in this world, when the figure of the 
man consisting of the head, hands, etc., is the cause, his 
shadow is produced as the effect ; so in this Brahman 
the true purusha, is this principle named Prana 
analogous to the shadow and false in its nature 
recognised as the shadow in the body. It comes into 
this body by the act of the mind, i.e., through the 
Inrma , arising from volition, wish etc., of the mind; for, 
it will be said later on c By virtue, virtuous world etc.’ 
Another sruti also says, ‘ Intent on that fruit he 
reaches it with his hmnd. 

w\ n » || 

As the sovereign alone commands the officers, 
(under him) 4 stay in these villages and those/ so this 
Prana posts other pmnas separately (at their res- 
pective posts). 

Com . — Just as in the world, the sovereign alone 
posts officers under him to different villages; how? 

4 Look to these villages and those.’ So, as pointed out 
in the illustration, the chief Prana commands other 
pranas such as the eye etc., and his own different 
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manifestations to their respective posts. 

qprg$s<TR 3*sRiftraT«ti arq: m mras^r 

§ *wrc: i <75 icngcwq m ctwrctt: ^rt%qr 

^FcT || <\ || 

The aptma stays in the two lower apertures. 
Prdna stays in the eye, ear, speedy and nose. In the 
middle is smnaria . He distributes the food supplied 
equally ; so, these seven flames arise. 

Com . — Of its division now * the apdna, an aspect of 
the chief Prana, stays in the two lower apertures 
expelling urine and faeces etc., so in the eye and the ear 
and going out from the mouth and the nose, Prana, 
occupying himself the place of the sovereign, stays. In 
the middle, i.e., between prana and a/puna, i.e., in the 
navel, samana (so called because he distributes food 
and drink samam i.e,, equally). As this distributes 
equally, the food and drink thrown into the lire of the 
body, these seven flames go out from the lire in the 
stomach fed by food and drink, and reaching the region 
of the heart through the apertures in the head. The 
drift is that the objects . of seeing, hearing efce., are 
enlightened through the prana. 

^ #7 vmi I STT^fai cTRTT ^TcT 

3 }T%SIMT?TT€reT^#r 

srcfa li t II " 
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This dtman is in the heart. Here, there are a 
hundred and one nerves. Every one of these, has 
a hundred branches ; again, every one of these has 
seventy two thousand sub-branches. In these, vydna 
moves. 

Com , — In the heart-, i.e., in the akasa of the heart, 
enclosed within a lump of flesh of the form of a lotus, is 
this dtman , i.e., the subtle body connected with the 
dtman. Here, i.e., in the heart, are the chief nerves, a 
hundred and one in number. Every one of these chief 
nerves has a hundred branches. Every one of these 
branches has seventy two thousand sub-branches. In 
these nerves, moves vydna (so called because he is all- 
pervading). Vydna stays pervading the whole body 
through the nerves, going out from the heart everywhere 
within the body, as rays from the sun, especially in the 
joints, shoulders and vital parts. Growing active in 
the interim between the activities of the prana and the 
apana , it is able to perform deeds requiring great 
strength. 

^h: qfarqiqgw 

wrifo vs || 

Now by one nerve, udana ascending, conducts to 
virtuous worlds by virtue, to sinful worlds by sin and 
to the world of men by virtue and sin combined,' 
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Ill 


Com.—By one of these hundred and one nerves, i.e., 
by that nerve named sushumna which goes, up, udana 
moving in all portions, from the, foot to the. head, 
conducts. one to virtuous worlds, such as, the abode of 
the Devos ; by virtuous deeds enj oined by the sddras ; 
by sinful deeds contrary to virtue, to sinful worlds, 
such as. birth among horizontal, creatures, ie,, beasts. 
By both equally, combined, i.e., virtue and sin, to the 
world of men. £ Conducts ’ should.be supplied. 

3TTf^# £ t m- JIM JMFIfflfFr: I 

gnw ^T^k: IK II 

The sun indeed is the external 'prune t. He rises 
favouring the pram in the eye. So the goddess of 
the earth attracts the apdna downwards. The wind 
between is smndna. The wind is vy&ua. 

. Com . — The sun is the well-known outward Prana 
among the Devos. He rises and * by his light favours 
this prdna t lodged in the eye of the body, i.e . 9 helps it 
with luminosity in the perception of forms. Similarly 
the well-known goddess presiding over earth, attracts or 
controls the activity of the apana inth spumska and fa- 
vours its action by pulling downwards ; for, otherwise, 
this body, owing to its weight, may fall down or being 



142 


THE P1USN0PAKISHAD. 


unimpeded may fly up. The air in the dkdsa, in the 
middle, i.e., between the earth and heaven (by the word 
dkasa, the wind in it is denoted as those in a cot, are 
denoted by the word cot) is samdna. i.e., favours samdna, 
samdna resembling it in the fact of being enclosed 
within the dkdsa in the middle. The external wind, 
vayu, generally because it resembles vydm in perva- 
ding, favours vyana. This is the drift* 

IK II 

The external fire ( tejas verily is udana There- 
fore, the fire being extinguished, one again enters 
another body with the senses clinging to the mind. 

Com. — The general fire Iejas, well-known and ex- 
ternal, is the udarn in the body. The meaning is, that 
by^ its light, it favours the wind known as uddna as 
s uddua\ fire in its nature, favoured by the external fire, 
causes the ascent from the body. Therefore, when a 
man’s natural fire is extinguished, then one should 
know that his life is spent, i.e., that he is dying ; he 
enters another body. How? along with the senses 
such as speech etc., clinging to the mind. 

uromrft 5^: 1 

/ WfHT ?rcfcr n \ o n 
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Of what thought, by that he attains prana] the 
prana combined with udana along with the atm cm, con- 
ducts to the world thought of. 

Com. — Of what thought he is at the time of death, 
by that thought, i.e., volition, he attains along with the 
senses, the prana, i.e., he puts forth the activity of the 
chief Prana. The meaning is that at the time of death, 
the activity of the senses having declined, he lives put- 
ting forth the activity of the chief Prana alone. Then 
his relations around say ‘he breathes and lives ; 5 and that 
prana manifesting the. activity of udana (tejap) ; with 
the dtmam’] with the owner, i.e., the enjoyer. The prana 
manifesting the activity of the udana alone, leads the 
enjoyer to worlds (bodies) thought of, according to the 
influence of virtuous and sinful karma. 

HUH 

The learned man who knows Prana thus — of his off- 
spring there is break and he becomes immortal ; there 
is the following verse. 

Com. — Of the learned man who knows Prana thus, i.ep 
with these attributes already described, about his birth 
etc., the following fruits, both here and hereafter, are 
pointed out. The offspring, i.e., the son, the grandson 
etc., of this knower, do not suffer break in continuity, 
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and when the body falls having become one with Prana, 
he becomes immortal (in a relative sense). The follow- 
ing verse (sloka) briefly explains this purport. 

WFT % W | areqp} % JTOT 

^im n 

Knowing the birth, the coming, the staying, and 
the five-fold sovereignty of Prana and its stay in the 
body,’ one- attains' immortality one attains immortality. 

Qom . — Birth] from the Pammatman . Coming] coming 
into this body, by the activity of the mind. Staying] 
in the lower apertures and other places. ' Five-fold 
sovereignty] the posting, as by a sovereign, of the dif- 
ferent aspects of Prana, in five-forms. Its external 
manifestation] as the sun &e. Within the body] as 
eye &c. Knowing Pymm thus, one attains immortal- 
ity (relative). 


o 

Here ends the third Pmswu 


*o 


<£l)c |3vasuopamel)ab. 

0 

FOURTH PRASNA. 

aw l?r rrrk: qj^ | q#r m- 

S3 

qf% ^r^rtorr# ^ kn qrk^^r 

tfufcTTScTT wcfTRr n \ || 

Next Sauryarjani Q&njya questioned him £ Oh 
Bhagcmm ! What in the man sleep? What wake in him? 
Which is the Deva who sees dreams ? Whose is this 
bliss? In which of them again are all of them fixed ? ’ 
Com. — Next Sanryayam Gargya questioned him : 
Havihgthus exhausted by these three questions, all about 
scMsdm , the subject of Apara (lower) Yulya, subject to ' 
modification, partaking of the nature of causes and 
effects and of ephemeral existence, the next three ques- 
tions are asked in order that the .Brahmcm not partaking* 
of the nature of causes and effects, devoid of prana,' not 
perceivable by the mind, beyond the shot of the senses, 
bliss in its nature, free from misery, not subject to 
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modification, mi decay in g, trne, knowableby PamViclya 
{higher knowledge), known as pttrueha, without and 
within all. and unborn, may be known. Now, it was stated 
in the second Mwndaht , that everything known to 
•exist, proceeded from the undecaying Brahman , as 
•sparks from the flaming lire, and that everything is 
absorbed into Brahma, n. What are all those existences 
which diverge from the Brahman ? How again, thus 
existing, in divergence, are absorbed into it {Brahman) 
alone ? What again are the characteristics of that 
Brahman ? .Now, in order to explain, these questions 
are imagined to be raised : * Oh Bluufavam , in this man, 
having head, hands, etc., what senses, sleep,' i.e., 
cease to perform their functions ? What again in this 
man wake, i.e., do not sleep, ie,. perform their func- 
tions ? Of these distinguishable as effects and instru- 
ments, which Devil sees dreams ? 5 Dream is seeing within 
the body, as if he were awake, by one who has turned 
away from waking consciousness. The drift is, whether 
that is accomplished by any Jjjva, in the nature of an 
effect, or any in the nature of an instrument. ’ And' who 
enjoys the. bliss (arising when the activity of the waking 
and the dreaming state ceases) clear, {.<?., free from the 
stain of contact with the objects of the senses, consisting 
in the absence of all trouble (distraction) and unobstruct- 
ed? Then, where are all these, their waking and dreaming 
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■activities having ceased, centred V, Le.„ where do 
these blend indistinguishably, like, juice in honey and 
like rivers entering the ocean. It is but reasonable 
that these turned away from their own activities, like 
the scythe and other instruments, which have ceased to 
do their work, should separately rest, each in its own 
place. Whence does the supposition then arise, that the 
reuses of man in sleep become all blended in one, The 
•supposition of the questioner is certainly reasonable. As 
•all the senses together, during waking, acton behalf of 
•some lord and are dependent (on him), therefore, their 
coalition in one is reasonable even in sleep, because of 
their dependence and acting together. Therefore, this 
•question is certainly consistent with the supposition. 
Here the question ‘ in which are all these centred ? J is 
•asked by the questioner who wishes to know him, in 
whom all this bundle of effects and instruments is 
•absorbed during sleep and p rainy a* 

1 3T: ra SRVIpt 

*r q^i% i T%tr% jt ^ 
m ii \ || 

1 To him, he said: Justus, 0 Ganjya, the. rays of the. 
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setting' sun all become one in this orb of light and go 
out again when he rises again, so all of these become 
one in the highest Deva , Le the mind ; then, therefore,, 
the man hears not, sees not, smells net, tastes not, 
feels not, speaks not, takes not, delights not, abandons 
not, moves not; they say 4 he sleeps? 

Com. — To him, the preceptor said : 4 0 Gar<j\ja , , hear 
what yon ask for ; just as the rays ot the sun disap- 
pearing become all one in the orb of light, Le., become 
one and indistinguishable, and when the same sun 
rises again and again become dispersed ; as in this, 
illustration, so all that crowd of objects and senses, 
become one in the highest Deva (having light), Le.., 
mind (as the eye and other senses are under tele- 
control of the mind, mind is said to be the highest 
sense), during sleep and become indistinguishable, like 
the rays in the orb of light, and when he wakes go out 
of the mind to perform their own functions, as the rays 
from, the orb of light. ‘As during sleep, the ear and 
other senses capable of knowing sound etc., become, as 
it were, one in the mind, their activity as senses having 
ceased, therefore, during sleep this man called Devculatta 
etc., hears not, sees not, smells not, tastes not, feels not, 
speaks not, takes not, delights not, abandons not, moves 
not; men of worldly understanding say £ he sleeps? 

umraq srmfer i JTif q# s qr qqrsqM* 
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The fives of prana alone wake in this city. This 
<npdna is the ydrhapaiya fire. Vydna is the anv&harya- 
pathnu five. The prana is the uharuniyu fire, as it is 
taken from the t/drhapaiya fire. 

Com. — When the senses, the ear and the rest, are 
gone to sleep in this city, i.e in this body of nine 
•apertures, the five winds, pram a and the rest called fires, 
being like fire, keep watch. This is their similitude 
with fires. This apana is the (jdrhapatya fire. How 
is explained * just as, at the time of performing the 
•( u/nihoira , another fire named dkavaniya is obtained 
from the (jdrhapatya , so from the apana during sleep, 
prana , as it were, the dhavantya fire is obtained. But 
Vydna , emerging from the southern cavity of the 
heart is called the anvdharyapmchana, or the southern 
fire, from its connection with the south. 

?T*T JPRflfa ¥T | JRT ^ 

WIFT WTM 

II 8 II 

(The priest) is he, samdna, since he distributes 
'equally the oblations which are inspiration and 
expiration. The mind is the sacrifice!’ * the udima k 
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the fruit of sacrifice; he leads the sacrificer every day 
to Bmhmcmi. 

Cm.— Here also, there is the priest officiating 
at the cKjtrihotru . Because, lie distributes inspira- 
tion and expiration (which are, as it were, the 
atjnihoim oblations which are always double) for the 
support of the body ; he is the officiating priest, as the 
carrier of the oblations, though already said to occupy 
theposition of the fire (also). Who is this ? Me is na-m ana : 
therefore, even the sleep of the knowcr is the giving of 
oblation in affnihoira . The drift, therefore, is that the 
laiower should not be regarded as one performing no 
karma ; for, it is said in the Bdjasa'neijakoj um Is had 4 even-, 
of him sleeping, all the Bhutan always perform 
sacrifices/ Here, having thrown the external souses, 
and objects as oblations into the wakeful Prana-fires- 
and wishing to reach the Brahman , as one would wish to- 
reach heaven, the fruit of the performance of atjnlhulra , 
the mind, as sacrifices wakes. Being known like the- 
sacrifice?, as the most important of the effects and 
instruments, and having set out towards Brahmunt », as- 
sacrifice!* to heaven, the mind is made the sacrificer. 
The fruit of the sacrifice is tuldna ; because, the realization- 
of the fruits of sacrifice is due to tuldna. How? The- 
uddna causing the mind, the sacrificer, to cease his own 
activity, conducts him every day during sleep to the 
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undecaying Brahman, as to heaven. Therefore, nclcma 
occupies the place of the fruits of sacrifices. 


3#r 5=r: 



fcT 


q*=r. q?r: st?r- 


SE f <T =qR*RT ^FFT^cT =q mh 

*tw wfcf *rt: q^rfcr |i ^ || 


In this state, this Deva(mind) unclt*rgoes a variety 
of changes, sees again what it has seen, hears again 
whatever was heard, experiences again what it had 
experienced in different lands, and directions. What 
was seen and not seen, heard and not heard, 
experienced and not experienced, existent and non- 
existent. it sees ; being all, it sees. 

Com. — Thus of the knower, from the time of the cessa- 
tion of the activity of the ear to the time of liis waking 
from sleep, till then he enjoys all the fruits of a sacrifice 
and not misery, as in the case of the ignorant. Thus, being 
a knower, is eulogised. For, it is not, alone, in the case 
of the knower, that the ear etc., cease from activity, or 
the Prana -fires keep watch, or the mind being free in 
the waking and dreaming conditions merges in the con-* 
dition of sleep every day. It is well known that all living 
creatures pass through the waking, dreaming and sleep** 
ing conditions by turns. Therefore, this context must The 
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'regarded as praising the state of a knower (and not as 
laying down any rules). As regards the question, which 
of the clevas sees, dreams, he replies : ‘When the ear, etc., ; 
cease activity 5 and prana and other winds keep watch 
for the* support of the body before reaching the condi- 
tion of sleep, during this interim, this (leva (mind) 
with the ear and other senses absorbed in it, like rays 
of the sun sees in dreams his own greatness, i.e assumes 
diverse forms in the nature of subject and object. * It 
may be urged that the mind is only -’the instrument of 
the enjoyer, i.e., the Atman in enjoying the various forms 
and that it cannot be said to enjoy independently ; for 
it is the Atman that is independent. This is no fault ; 
for the independence of the Atman is due to its condi- 
tioning mind ; for the Atman does not realty in its own 
nature dream or wake. It has been said in the V&jasa- 
neyal'opanishacl that its waking and dreaming are 
caused by its condition, mind. Combined with mind 
and becoming a dream, it seems to think and to move 
etc. Thereftwe, the statement that the mind is inde- 
pendent in enjoying diverse forms is only logical. Some 
say that the self-luminosity of the Atman will be marred 
during dreams owing to its combination with the 
condition, mind. That is not so. This false notion 
of theirs is caused by their ignorance of the drift of 
the metis ; because even all the .talk that the Atman is 
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self-luminous, which endures only till emancipation, is 
produced by conditions such as mind and is within the 
pale of ignorance. "Where there is something like 
-another, then one sees something distinct from himself ; 
of him there is no connexion with what is visible 
according to the ' srnii * but where all becomes the 
Atman alone, there who could be seen by whom 
etc .?’ Therefore, this doubt arises only in those who 
know only the lower Brahman and not in those who 
know the one Atman* It may be urged that if this be 
so, then the distinction in * here, i.e in dreams, this 
Parasha is self-luminous’ will become meaningless. 
It is here replied that what is stated is veiy little. 
'The self-luminosity of the Atman, enclosed in the 
cavity of the heart, according to the text ‘ he .who 
sleeps in .the dhasa within the cavity of the heart, 
will be marred in a greater degree. If it be urged 
that though this is really a fault, still that half the 
burden, i.e., half the obstacle will be removed in the 
matter of the self-luminosity of the Atman by assuming 
the absence of mind during dreams. This is not 
-sound; for, even on that supposition, from the 
-sruti, ‘he sleeps in the nerve called, Ihintabi’ the 
notion of removing half the hindrance, in the matter 
of self-luminosity of the Atman, is certainly false ; 
because, even in sleep, the Atman rests in the nerve 
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called • Par (tali' How then is it said, 4 here, this 
Ihmisha is self-luminous.' If it he said that as that 
sruti is found in another branch of the Vedas, it is not 
in point here, that is unsound ; for, it is admitted that 
the purport of the sruti s must he identical ; and one- 
Atman l>eiug the subject of all I Whndas is desired to be 
taught and to be known. Therefore, it is right that 
the appropriateness of the assertion that the A (man is 
self-luminous in dreams should he explained. Because. 
s rut is serve to reveal the real truth, if this be so, hear 
the purport of the sruti, abandoning all conceit. Not 
by all who think themselves learned, could the drift of 
the srutis be known, even in a hundred years, by mere 
conceit. Just as the self-luminosity of the Atman is not 
affected in sleep, because it is possible to represent him 
as distinguished from the dkds of the heart, and the 
jmritafi nerve where he sleeps, because he is not con- 
nected with them ; so, the self-luminosity of the Atman* 
as distinct from the visible reminiscences of the 
observer, who is different: from all effects and instru- 
ments and who sees, on account of ignorance, as 
separate objects, the reminiscences, which, as the result 
of karma, are left in the mind full of tendencies due- 
to ignorance, desire and karma, cannot be marred even 
by the proudest logician. Therefore, it is properly said 
that whan all the senses are absorbed in the mind and 
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when tile mind is not absorbed, the Atman, as manomaya , 
sees dream’s. ' How it realizes a diversity of experiences 
is explained. Whatever has been seen, snch as friend, 
son etc, the .mind influenced by unconscious impres- 
sions thinks from ignorance that it sees the son, the 
friend etc, produced from such impressions. Similarly, 
it seems to hear what*has been heard, owing to suc*h 
impressions ; and from ignorance, it seems to experi- 
ence what it has experienced in different lands and 
directions. Similarly, what was seen in this birth and 
what was not seen, t.e,, what was seen in previous 
births ; for, there can be no unconscious impressions 
of what was never seen ; similarly, what was heard and 
not heard, and what was experienced in this birth by 
the mind alone, and what was not experienced, i. e.+ 
what was not experienced by mind alone in previous 
births; what is existent such as real water and what 
is non-existent such as waters of the mirage ; in short, 
sees all, said and not said ; being all, i.e., being con- 
ditioned by all the unconscious impressions of the 
mind, sees all. Thus, the mind, being in itself all 
the senses, sees dreams. 

vrafcT | 3=r: ^RTvt W 

^Tc^eT WT || £ || 

When it is overpowered with light, then this mind 
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sees no dreams ; thus then, the bliss' arises in this body. 

Com . — When the Leva, u e., the mind, becomes 
overpowered, i. e has all the outlets of these im- 
pressions closed by the light (lodged in the nerve) 
known as Pitta and pertaining to the sun, then the 
rays, te., the tendencies of the mind, become absorbed 
into the heart along with the senses. When the 
mind, like fire in a log of wood, pervades the whole body 
in its form, as general knowledge (as opposed to a 
special modification) then he sleeps. At that, time, this 
Deva, named mind, does not see dreams, the door of 
vision being closed by light. Then, in this body, this 
bliss arises, which is knowledge unimpeded, pervading 
all body without distinction and clear. 

*r w srcrtfe l 

qq 5 t clcflf tpc 3TRHR II « II 

Just as, good youth ! birds go towards the tree 
intended for their abode, so all this goes to the supreme 
Atman. 

Com . — Then at this time, all the effect and instru- 
ments depending on ignorance, desire and karma be- 
come quiet. When they are quieted, the entity of the 
Atman , misunderstood on account of its conditions, 
becomes one without a second, free from trouble and 
calm. To indicate this condition by the entering into 


I 
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I the Atman of the earth and other objects produced by 

I ignorance, the Sruti offers an illustration. This is the 

I, illustration. In the same manner, good-looking youth L 

| that birds go to the tree intended for their abode ; so, 

I as in the illustration, all that will be said hereafter be- 

I comes absorbed into the supreme and undecaying 

I Atman . 

i 

i 

I sM ^rqsrrqmr 

i qnpj qrwqr 

‘ ^ ^ sqm ^ ^ ^ m- 

j ^ =fxH 53 7 ^ %Rq«IFRC- 

| r%m ^ ww =q qr?) =q ^54 ^ 

I s ^ > 

| teq =q fqsrrcrfqcmr =q qm^T^rmqcTm^ ||<r|| 

f 

* 

j Earth and its subtle form, water and its subtle 

form, fire and its subtle form, air and its subtle form, 
I kl’dsa and its subtle form, sight and its objects, taste 

j and its objects, touch and its objects, speech and object, 

{ hands and what is to be handled, the organ of genera- 

j tion and what is to be enjoyed, the organ of excretion 

j and what must be excreted, the feet and what is to be 

I trodden on by them, mind and what must be thought, 
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die intellect ancl what. must be determined, egotism and 
its object , Ohithi and its object, light and its object, 
and Pmna, and what must be supported by it. 

Oom . — What is that all ? The earth gross, having 
five attributes and its cause, the rudiment of earth, 
the subtle form of smell, so water and the subtle form 
of water, lire and its subtle form, air and its subtle 
form, alidsd and its subtle form, i.e., all gross and 
subtle Bhirktts ,* similarly, the sense of sight and its 
Objects, ear and its objects, nose and its objects, the 
palate and its objects, touch and its objects, speech and 
what must he said, hands and what must he handled, 
the organ of generation, and what must be enj.oyed, 
the organ* of excretion and what must be excreted, feet 
and, what must be reached; thus all the intellectual amt 
active senses have been mentioned. The mind already 
stated and its objects, the intellect consisting in deter* 
initiation and its objects, ahatthdra, l.e., the mind charac- 
terised hv egoism and its objects, ( 'h/dtavi. i.e.. the 
intelligent mind and its .objects* . Tej<k s] The .skin, 
apart from the sense of touch, having light. 1 uhjota- 
tfitavyumx] the objects enlightened by it. Pram j 
•what is called the siUra, and what is strung on it, i.e., 
all the bundle of effects and instruments, combined 
•for the benefit of some other entity, having name, 
form, etc. 
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% 3ST rosr sricfi sirar trit %sr iwr- 

I 

3^r: i % vism ^rt^i IK II 

This is the seer, toucher, hearer, smeller, taster, the 
j thinker, the knower, the doer, the intelligent entity, 

i Punish i. He becomes merged in the supreme, 

j un decaying A tman,. 

Oom . — Then the self which has entered here, like Hie 
j -sun in the water etc., with the attributes of enj oyer and. 

j doer ; this is the seer, toucher, hearer, smeller, taster, 

j thinker, knower, doer, the intelligent self (Yujmnd 

| means the intellect being the instrument by which things 

| are known.) Here it means, he who knows, i.e., knower. 

! Vw/nanaimct, of the nature of knower. The meaning 

is that he is a knower by his - nature, Puruslui , , because 
full of, ■/.&, subject to the conditions above described, i.e 
the nature of effects and instruments. And. he enters 
into the supreme undecaving A tinfoil, the supporter of 
the universe, as the reflected image of the sun etc., in 
water enters into the sun etc, 

ur'cm'cf 

#r..i *r ^ #R: 

in° ii 
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The supreme, un decaying one he surely attains. 
Who knows that, shadowless, bodiless, devoid of attri- 
butes, pure and undeoaying. Who knows that, good- 
looking youth ! becomes omniscient and becomes all. 
There is this verse. 

Com . — The fruits of one who realizes the one-ness of 
the atm an are stated. He surely attains the supreme, 
undecaying diman, hereafter described. He who being 
freed from all desires, knows that, shadowless, i.e., free 
from Tanias or ignorance, bodiless, i.e., devoid of body 
subject to conditions of name, form etc, alohitam , i.e., 
devoid of all gunas (attributes) such as liajas ; because 
thus, therefore, pure ; undeoaying, because devoid of 
all attributes the eternal known as pumsha, having no 
Prana , not perceivable by the mind, bliss in its nature 
and free from all misery, existing without and within 
all, unborn. Who renounces everything, good-looking 
youth ! there can be nothing which is not known by 
him. Owing to ignorance he was not omniscient 
before ; subsequently by the removal of ignorance, by 
knowledge, he becomes all. The following verse briefly 
conveys the drift stated. 

m stmt m I 

ir^T *r%: IIUII 
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Who knows, good-looking youth ! the imdecaying 
Atman in whom the knowing self with all the devas , 
the Pranas , and the five elements are centred. He, 
the omniscient, enters indeed’ into all. 

Com . — Who knows, good-lookingyouth ! the imdecay- 
ing Atman , into which the knowing self, with all the 
floras, such as lire and the rest, the Pranas , i. e the 
eye and the rest and the BImias , such as the earth 
&c„ enter ; he being omniscient enters indeed into 
■alh . . . . 



Here ends the fourth Prnsaa . 



®l)c iprasnopantsljnb. 


Q 

FIFTH PRASNA. 

o 

3TSTl?T 44% I cF^mR- 

m jfR^TFcmraRJTm^rqtcr i skpt wr sr %r <%f> sr- 

qcftfcr tfw *t trere m il 

Then, Satyahhna, son of Sibi, questioned him : “ Oh 
Bhrujatian ! what world does lie, who among mortals 
meditates on l Om? till death, win by that ?” To him lie 
replied. 

Com . — Satyakama, son of Sibi, questioned him. Now 
the Premia is begun for the purpose of enjoining the 
worship of the syllable 4 0m /as a means to the attain- 
ment of the Pam (higher) and Apara (lower) 
Brahman , Oh JBhagavan . Who among mortals, like 
a wonder, until death meditates upon the syllable 
4 Onf (the word meditation is the continuous con- 
templation as Atman of the letter £ Om 5 regarded 
as Brahman by courtesy, by one whose senses 
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are turned away from external objects and whose nhiul 
is composed, the course of such meditation not being 
vitiated by other or dissimilar states of consciousness 
and being ready like the flame of a lamp in an airless 
place). Who thus maintains a vow for life and combines 
in him truth, abstinence from sexual pleasures, absti- 
nence from cruelty, absence of acceptance, renunciation, 
mni/amrn, cleanliness, cheerfulness, absence of fraud and 
many other kinds of forbearance and religious observance. 
What world, for there are many worlds to be won by 
worship and karma, does he attain by thus meditating on 
*0in\ To him who had thus questioned, he, Pippilada 
replied. 

srereiR ^ m tor: i 

\\\ II 

The syllable ‘Ora’ is verily the higher and lower 
Brahman. Therefore, the knower, by this means, surely 
reaches either of them. 

Com. This Brahman — the higher Jim/wjwwi, true, un de- 
caying, known as Vurusha , and the lower Brahman 
known as Prana* the first-born — is indeed the syllable 
Om’ ; for, the syllable ‘Onf is its 1'mttlm, i.e., substi- 
tute. The higher Brahman, not capable of being 
indicated by words etc., and devoid of all distinguish- 
ing attributes, is therefore, being beyond the reach of 
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the senses, incapable of being comprehended by the- 
mere mind. But to those worshippers who com tem- 
plate on the syllable ‘Om J as upon the image of Vishnu 
etc., and regard it as a substitute for Brahman, the Para 
Brahman is understood to reveal itself from the 
authority of the sastras ; so too the lower Braltman . 
Therefore, it is by courtesy, that Brahman, t he higher and 
the lower, is said to be the syllable £ Om. J Therefore, he 
■who knows thus, attains either the higher or the lower 
Brahman by this very means to the attainment, of the 
dtmaUj i.e,, by the meditation on ‘Om\ For, the syllable 
c Onv is the nearest stay of Brahman. 

sr sr ^rw- 

I cr^^T ^ crq^T m- 

xrqoj II VII 

If he meditate on one mdtra (measure) of it, he, by 
that enlightened, soon comes to earth. The riks conduct 
him to the world of men. He, there combined with 
tapis, Brahmachari/a and faith, expriences greatness. 

Com — Though he may not know the division of all 
the matras (measures) of the syllable £ Om‘, still he 
surely reaches the excellent goal by virtue of the medi- 
tation on the syllable ‘Om\ One who depends entirely 
on the syllable ‘Om’ does not by the defect of a partial 
knowledge of it, attain evil, as one, who has fallen from 
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both karma and knowledge. Even if he constantly 
meditates on *0m 5 knowing it* only as one -matra, he 
enlightened by that meditation of w Om’, with only one 
maim , soon reaches in the earth. What ? The world of 
men ; for, many art 1 the births possible in this earth. Of 
these, the ribs take the worshipper only to the world 
of men. 'The first only viabm of the letter ‘Onf medi- 
tated on is the Rig- Veda. By that, in his birth as 
man, he becomes pre-eminent among the twice-born 
.and combining lajms, Bruit, mach-artfu, and faith experi- 
ences greatness, i.&. does not become an unbeliever* 
acting according to pleasure. One who lias fallen from 
tjotja never attains a had goal. 

Note — By the meditation of ! Odi/ as one mtUra, some 
mean the meditation on the letter c A 5 alone of the 
syllable. Others again, take it to mean the contempla- 
tion on the whole syllable ‘Om’ but prominence being 
given only to one maim. 

m mm #■ 

I h ^rwr% iMffddd n « || 

But if lie meditates on its second mSttru only, he 
becomes one with mind. He is conducted into inter- 
mediate space — the world of the moon — by yajus. 
Having enjoyed greatness there, he returns again. 

Com. — Nowagain, if he meditates on the syllable £ Onf 
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by its second 'maim, he becomes one with the moon, of 
the nature of dreams, in the form of ijajttrverfa, worthy 
of meditation. Tims become immortal] is taken by the 
ijujus representing the second maim to the lunar world,, 
the support of antariksh a, intermediate. space, and re- 
presenting the second rnatra. The meaning is that he is 
taken by the ifffjns to be bom in the lunar world. Having 
there, in the lunar world, enjoyed 'greatness returns 
again to the world of men. 

cRI% ^q*r: | W 

H r^TT’TgtF: H 

^FfTt’T^R'K gfani w: || \ n 

But if he meditates on the supreme Burusha ■ In 
this very letter ffhifof three maims, he becomes united 
with the bright sun. Just as the snake puts off its skin, 
even so he as freed from sin. He is conducted by saw a, 
to the world of Brahma. He sees the supreme Burusha 
beyond this, dense with life and lodged in the heart of 
all. There are the two following verses. 

Com . — Buthe who meditates upon the supreme Burusha 
within the sun, by Uiis jmaMlm, i.e., substifue, i.e., by the 
syllable *Om J , with the knowledge that it is of three* 
maims , by such meditation becomes united with the sun. 
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Accorclingto the context, the syllable £ Om 5 must be taken 
to be a help, being a Pratilca or substitute, from the 
declaration of its identity with the Brahman, higher and 
lower, according to the sruti. Otherwise, the accusative 
case of ‘Dm’ used in many places, will be objectionable. 
Though by the use of the third casts the syllable f Om’ 
may be understood as a kdrana, Le., instrument, still 
agroeally to the context, it must he read as if in the ac- 
cusative case, the meaning then being, ‘let one meditate 
upon the svll able of three malms as the supreme Burnsht / 
According to the maxim ‘ yon may abandon one for the 
benefit of a whole family’ the instrumental case should be 
here given up for the accusative case used in previous 
passages. By such meditation, lie becomes united with the 
bright sun. Then, even if he dies while meditating, he does 
not return from the solar world, as from the lunar, lout is 
for ever united with the sun. Just as the snake puts off* 
its skin and becomes new again, its skin having been paled 
off, so — as in this illustration — this man being freed from 
the impurity of sin, anal gous to the skin, is conducted up. 
by the stlmans representing the third matra , to the 
world of Brahma, i.e., II mmy ar/arhhc called Sahja,. He, 
llmntyatjarhha is the dtmrm of'all the jtvas travelling 
in samsara ; for, he is the internal diman of all living 
beings in the subtle form ; and in him the subtle atma-n 
are all the jtvas strung together. So he is jtvcajhana 
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(dense with lives). The knower of the syllable 
*Om ! of three mdtras sees the Purasha called Paramdt- 
man beyond this IliranyayarLha and sees him by 
meditation as lodged in all bodies. The following two 
verses make the drift stated clear. 

raw mi ’jrarrar: sgwr w-wFwarrarr 1 

tBwrt ^rwwwwTra ?r ^ftct tr: 

SO so *N, so so 

II % II 

Wlieii the three mdtras, each of which leads to death 
by itself, are joined one to another in close union and 
used in well-performed actions, external, internal and 
intermediate, the knower does not shake. 

Com. — The mdtras of the syllable ‘OnT three 
in number, Le. 9 a , u, and m are subject to death ; 
that is, are not beyond the pale of death; but when used 
in meditating on the dhnan in combination, the syllable 
"Om 5 , with the three mdtras, being used at the time of 
contemplation by the worshipper, in respect of every- 
one of the tl iree aspects of Brahman. Contemplated , i, e . , 
the Vaisvdna/ra or Vzsra respresenting the waking 
condition, the TTiranyayarhha or Taijasa representing the 
dreaming concliton and the Isvara or Prdyna represent- 
ing the sleeping condition, the person meditating who 
knows this division of the mdtras of £ OnV does not 
shake. One, who knows this, cannot possibly be shaken; 
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because, the Parashas representing the waking, dream- 
ing and sleeping states, with their respective places, are 
seen as one, with the letter c Om’ of three mdtras] such a 
knower having become the Atman of all and one with 
‘Om’ from whence could he move and where ? 

| cTW- 

WRrcr%RR3T% %% 

II 'S II 

By rll'S this world, by yajns the a/idarihsha and 
by sainmi that which the seers know (the Binhmalolca,)- 
by the very aid of the letter c OnT, the knower reaches 
these and also that which is quiet, undecaying, death- 
less, fearless and supreme. 

Com . — The second verse is intended to state 
the whole drift briefly. By rihs this world 
where men live, by yajus, the antariksha , i.e., the 
world presided over by the moon. By sdrrn that 
which the knowers alone and not the ignorant know 
as the third world, i.e., the world of Brahma. This 
threefold world, pertaining to the lower Brahman 
the knower reaches by the help of the syllable ‘Om’. 
That, i.e., the highest Brahman, muleeaying, true, called 
Parasha, quiet, i.e., devoid of all the characteristics of 
the universe, such as waking, dreaming, sleeping etc., 
therefore undecaying, i.e., free from old age or decay. 
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deathless, fearless, because devoid of decay and modifi- 
cation and supreme, i.e., unsurpassable because fearless, 
even that, by the syllable ‘Qm’, a help to that attainment, 
the knower reaches. The word eihi is used to show 
that the sentence ends. 


Q 

Here ends the fifth Prasna, 


•o- 


$l)e fhasiuipauisljab. 

0 

SIXTH PRASNA. 

(J 

^ In msw. qq-s- | qq- 

wp qwq^cT jrhbi^ | qr^rq^ hrsm q- 
^ q^q cnri; qiRHqqq qr^rqq qs; q^m^qf^q q?q h 
qiqsqwfq hhst qr q;q qf^pqfq qts^qqfqqqfcr hw- 

qfTIFq^f qfi H cR# HWHil qqqR | cf r=TT £*3#T 

WTOT q^q |T% II \ II 

Then Sukusa sou of Ultwrudviiya (piestiuned liim: 
“Oh Bhagavan! HimnyajarMi-a of Kosala, son of a 
king, approached me and asked me this question ‘Oh 
IMmdvajn , knowest thou the Purusha, of' sixteen hihs 
(parts).?’ I replied to the lad ! I know this not, if I knew 
him, how should I not tell tliee V He avIio utters a false- 
hood is certainly dried up, root and all; therefore, I dare 
not utter falsehood’. He got into the chariot and 
went, away in silence. That I ask you. Where is that 
Purusha ?” 
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Com. — Then Suhesa son of Bhdradvaja ques- 
tioned him : “It has been stated that all the 
universe in the nature of effects and causes, together 
with the knowing self, enters into the supreme, unde- 
cay mg self, during sleep. It will be clear by necessary 
implication that the whole universe enters into that 
undecaying Atman alone, even in pralajfa and that it is 
produced from thence. For, the absorption of an effect 
into what is not its cause is inappropriate. It has also 
been said that this Prana is born of the diman. The 
settled meaning of all the Upanishads is that the 
highest consummation results from the knowledge of 
that which is the cause of the universe. It has also 
been subsequently said ‘he, all, -knowing, becomes all’. 
It should be stated where then that undeeaying, true 
at man, known as Purusha, is to- be known • for that 
purpose, this question is asked.” The recital of the 
anecdote is for the purpose of stimulating those, who 
wish for emancipation, to special activity, in attaining 
knowledge by proclaiming the difficulty of attaining it. 
“ Oh Bhagavan/ the son of a king, warrior by caste, born 
in Kosala, and named Hiranijar/arhlui approached me 
and asked me the following questions: ‘Oh BUamd- 
mja, do you know the Purusha of sixteen kalas, that is 
the Parasha in whom, the Pdas, i.e., parts as it, were, 
sixteen in number, are superposed by ignorance.? 5 
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I told the prince who quest ioned me £ I know not him of 
whom you ask . 5 I told him the reason of my ignorance 
as he did not believe that I was ignorant, though I had 
thus replied. £ If at all I knew the Parasha, whom you 
ask about, how should I not tell it to you, a supplicant., 
eminently possessing the qualities of a true disciple? 1. 
Seeing again that he did not appear to believe, I said 
to make him believe, £ he who making his atm an what 
it is not, speaks what is not true, is dried up, root and all* 
i.e., is destroyed both in this world and in the next. 
As I know this, I dare not, like an ignorant man, speak 
an untruth . 5 The prince thus made to believe, silently 
touched with shame, got into the chariot and went 
back the way he came. Therefore if is established that 
knowledge should be imparted by the knower to one 
who has approached him duly and is worthy of it 
(knowledge) ; and that falsehood should not be uttered 
under any circumstances. I ask you about that Punish- a 
who is in my heart, as a knowable, i.e., (being unknown) 
like a shaft. Where ls this Parasha who should be 
known ? 55 

cTFT ST ffeR I #TRT:5rfift W&37: %- 

gWcfTTcT |R || 

To him he replied : ‘ even here, within the body, good- 
looking youth ! is that Parasha of whom these sixteen 
Indus are born. 
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Com. — To him he replied: 4 even here, within the body, 
i.e in the cihusa of the lotus of the heart, O good-look- 
ing youth ! is that Parasha to he sought for, not in other 
places ; of whom these sixteen hulas, to he Jiereafter 
named, Pram and the rest are born. By ignorance, 
the Parasha though devoid of parts, is seen as one 
having parts, by virtue of the sixteen hulas wind) are 
its conditions. In order that the Parasha may be seen 
as unconditioned, by means of knowledge ami by the 
elimination of the hUas, which are conditions super- 
imposed upon him, it is said that theh das, premia, etc., have 
their origin in him. As it is not possible, except by 
superposition, to speak of the unconditioned, the one and 
the pure entity as attainable etc., the origin, the support, 
and the destruction of ladas, subject of ignorance, are 
super-imposed upon it. It is always seen that the hulas* 
which are observed to arise, exist and disappear, are not 
different from intelligence. It is why some ignorant 
persons maintain that intelligence is every moment horn 
and destroyed in the form of pot etc., as the ghee by its 
contact with fire. Some others hold that when it. is 
controlled, everything is void as it were. Some others 
think that, the knowledge of pots etc., is an ephemeral 
property which rises and disappears in the eternal knower 
who is the Atman . The materialists Bold that intelli- 
gence is an attribute of matter ; the true theory 
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is that the diman is intelligence itself, knowing no dimi- 
nution or decay, and shines in assumed conditions of 
name and form; for, the srutis say ‘ Brahman is existence 
knowledge and infinity’; "Brahman is knowledge’;* Bruh- 
manis knowledge andblissb H e is dense with knowledge 
Ac. While the objects change their form, the intelligence 
which cognises them in their various changes, does not 
change, as it cognises every change in the objects. It 
cannot be said that there exists an object, but it cannot 
be known. It is like saying that there is no eye, 
although the form is apprehended. Knowledge may 
exist, where there is no object to be known; but the 
object never exists without knowledge; for knowledge if it 
does not exist, with reference to any particular knowable, 
existsin regard to other knowahles ; hut where there is no 
knowledge, there can be no knowable. As there is 
neither knowledge nor knowable in sleep, it may be 
contended that even knowledge disappears where there 
are no knowable objects. This cannot he. As the 
function of knowledge, like that of light, is to illumine 
the knowable, it cannot be inferred that there is no 
knowledge in sleep, as there is no knowable 
to be illumined by it, as the absence of light 
cannot be argued from the absence of objects which it 
could illumine; for, the non-existence of sight cannot be 
argued by the Vaindsihas from the fact that no form is 
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seen in the midst of darkness. It may be urged that the 
Vaindsiht postulates the absence of knowledge in the 
absence of the knowable. But the Yainasika must 
reply by what process he could argue out the absence 
ofthat knowledge, by which he was able to posit the 
absence of all knowables. The absence of the knowable,. 
being itself a fact to be known, it cannot be known in the 
absence of knowledge, It may be argued that as know- 
ledge is not distinct from the knowable, there can be 
no knowledge where there is no knowable. This cannot 
hold, as it is admitted, that ahloava (non-existence) is as 
much a knowable. The Vaindsikas concede that abharu 
(non-existence) is permanent and knowable. if therefore 
knowledge is not distinct from the knowable, know- 
ledge will be made permanent. As the non-existence (a- 
bhava ) of knowables is ex hypothec of the nature of know- 
ledge the term ‘non-existence 9 is only a misnomer , not a 
reality; as also the transient nature of knowledge. There 
is no harm done to knowledge which is permanent by its 
being verbally described as non-existence, i.e., ahhdva . 
If it be said that though non-existence, L e., abhava , 
is knowable, it is distinct from knowledge; then, it comes 
to this, that absence of knowledge does not follow 
from absence of all knowables. It maybe urged that the 
knowable is distinct from knowledge, but that know- 
ledge is not distinct from knowable. But this statement 
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is merely one of words. If the identity of the know- 
able and knowledge is conceded, it is mere word to say 
that the knowableis distinct from knowledge, and that 
knowledge is not distinct from knowable, as is the 
statement that va/mi (fire) is distinct from cu/ni^ (fire) 
though atjrd is not distinct from vahni. If knowledge 
is distinct from the knowable, the statement is inappro- 
priate, that where there is no knowable, there is no know- 
ledge. Nor can it be said that where then 1 is no knowable 
there is no knowledge, as it is not perceived ; for, they 
concede that in sleep knowledge exists. It is .well- 
known that Yadncmkas admit the existence of know- 
ledge even in sleep. But the existence of a knowable 
is also admitted. If it be said that, in that case, 
knowledge is knowable by . itself, we say 4 no'; for, 
the distinction between knowledge and knowable exists 
then. As the knowledge which perceives the non- 
existence of all things is distinct from the 11011-existence 
of the things themselves, the distinction between 
knowledge and knowable is inevitable even then ; and 
sC hundred Vainasilms cannot get over this objection 
and make knowledge itself a knowable, as surely as 
they cannot revive a dead man. It may be objected 
that, according to our theory, one knowledge has to be 
knowm by another and so on without limit. We answer 
bio’ ,* for, all things can be classified as c knowledge 5 

17 



178 


THE PRASX0PAXI8HAD 


and 4 knowable,’ and those that are not Vainasilcas 
concede only a two-fold classification of 1 knowledge’ 
and ‘knowable’, and do not admit a third knowledge, 
which perceives the other knowledge. It may be con- 
tended, if knowledge could not know itself , there can be 
no omniscience. We answer, 'let that blame attach to 
the Vainasilcas themselves’. We gain nothing by refut- 
ing that objection. Not only this, their theory is 
vitiated by the absence of finality; for, according to them 
knowledge is knowable by another knowledge. If 
knowledge therefore cannot know itself, then the objec- 
tion of the absence of finality to their theory is irrefutable. 
If it be urged that this fault is observable alike in our 
theory also, we say ‘no 5 ; for, according to ns knowledge is 
one. Knowledge which is one in all places, times and men, 
is reflected and seen diverse, in diverse conditions of name 
and form, as the sun etc., is seen when reflected in water, 
etc. Therefore the above-named objection has no force; 
and so, the following is here stated. Nor could it be 
contended that from the srtdi here, that the Puruslui is 
limited within our body, like an apple in a pit ; 
because the Parusha is the cause of Prana and other 
kolas. For, the Parusha, limited by the body alone 
cannot be understood to be the cause of halos, such as 
Prana , Sraddha etc ; for, the body itself is produced by 
halos. This body produced by Icalas which have their 
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origin in Parasha cannot contain within it, as an apple 
within the pit, the Parasha who is the cause of its 
cause. It may be urged that on the analogy of the 
seed and tree ,this is quite possible. As the tree of 
which the seed is the cause, yields fruits containing* 
within them, the seed, .the cause of .their cause, (for in- 
instance, the mango fruit), it maybe urged that similarly 
the body may contain within it the Parasha which is 
the cause of its cause. This cannot be for a two-fold 
reason, ie., difference and divisibility. In the illus- 
tration, the seeds contained in the fruits are different 
from those which produced the tree. In the case to 
which the analogy is sought to he applied, the same 
Parasha who is the cause of the cause of the body is 
said, by the srutis, to be contained within the body. 
Again, as the seed and the tree are composed of parts, 
the relation of the container and the contained may there 
obtain. But here, the Parasha is one and indivisible ; 
and the. kalas and the body are both composed of parts. 
From this, it follows that the body cannot contain even 
the akasa, How can it then contain the Pwrusha, the 
cause of the dlcdsa. ? Therefore the analogy is false. 

It may be urged: ‘Let go the analogy, we have the 
text’. We answer that texts cannot make and unmake 
things. The office of the texts is not to metamorphose 
existing things, but only to make existing things clear. 
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8o r the passage, wliicli says, that the Purusha is within 
the body must be construed, just in the same way as the 
passage which says that the akdsa is within the globe. 
Besides, the statement that the Purusha is within the 
body is intended to serve as a help to his realization ; 
for, in our experience the Purusha is realized as if 
within the body, by the process of seeing, hearing, flunk- 
ing, knowing, etc. Therefore, it is said, that Purusha is 
within the body. Even a fool will not allow himself to 
say, even in his mind, that the Purusha who is the cause 
of the akdsa is really within the body, as the apple is. 
within the pit. Much less would the authoritative 
sntii say so. 

h fak | wwi m 

37T%re% || \ ii 

He thought, ‘what going out, shall I go out ; or, what 
staying shall I stay ? 7 

Com .- — The kalas were stated to have their origin in 
Purusha in order that the Purusha may he distinctly 
described. In what order these kalas come ont of their 
origin was stated for another purpose. That the creation 
was preceded by intelligence is shown by this statement, 
he., the Purusha of sixteen kalas asked for by Bhdradvdja 
\$aw\ i. e t> 'thought 9 . The fruit and order of creation are 
thus explained. On what agent going out of my body 
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I myself will be going out. On what staying in the body, 
I myself shall stay. Herein, it is objected, that the 
Atman is not the creator, and that Pradhdna or 
Prahiti is the creator. Prahiti therefore converts 
itself into mahat and other forms, for the benefit of 
the Parusha. It does not stand to reason to say that the 
Parasha created the universe by his thought of himself; 
while there is the Prahiti , the state of equilibrium of 
the three Ghikcs, sai-m etc., competent according to 
recognised authorities, to create the world; or, while 
there are the atoms, acting agreeably to the divine trill; 
because, the Atman being one, has not the necessary 
materials to create the universe, and further, to attribute 
creation to Atman, is to make Atman the author of evils to 
himself. For, no intelligent being, it is well-known, will 
do anything to his own trouble. Therefore, the assertion 
he saw, (thought) etc., is meant to dignify the unin- 
telligent creator Prahiti into an intelligent entity, 
seeing how the Prahiti , in view to benefit the Purushh 
acts in an established order, as if possessed of intelligence. 
The Purusha is said to create, just as a king is said to 
do things, when the king’s factotum does all. This 
•contention has no force. It is equally appropriate to 
view the Atman as the creator of the universe, as to 
look upon him as the enjoyer. As, according to the 
Sanlchtfa , the Adman which is mere intelligence and not 
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liable to any change can be the enjoyer, so according 
to the follower of the Vedas, he can be also the author 
of creation preceded by thought; for, there is the autho- 
rity of the BTvtd on the point. It is urged that if the Atmwn 
is transformed into a diligent entity it must be subject 
to the faults of transiency, impurity and diversity ; but 
where there is a mere change in the intelligence of the 
Aimcm, as during enjoyment, without a change of entity 
there can be no fault. It is also urged that in the case 
of the followers of the Vedas who attribute to the Atman 
the function of the creation of the universe, they mahe 
the Atiimn transient and subject to such other faults, 
by attributing to him a change of entities.. This 
objection is not sound; for, it is admitted that the Atman 
has two aspects, one unconditioned and the other assum- 
ing distinguishing conditions of name and form imposed 
upon it by ignorance (aviihja.) The aspect of the- Aimam 
well-known to be the result of the conditions of name 
and form, due to ignorance, is admitted, only because it 
is talked about in the sdstras which deal with the so- 
called bondage and the emancipation of the Atman. 
But the entity, in its real nature, is unconditioned, one 
without a second, incomprehensible to the intellect 
of all logicians, fearless and pure. It cannot therefore 
be the creator or enjoyer, nor could there be actions 
agent or fruit, with reference to it. For, everything is 



with sri Sankara’s commentary. 


183 


1 
\ 

J 

i 

¥ 
i 

j identical with the Atman. But. the Smithy as who found 

! that creation, act, agent and fruits were all superim- 

j posed upon the Purusha , by ignorance (aviclya), recoiled 

I from, their position, because of their non-allegiance to 

I the sdstras and postulated that the Purusha is really the 

enjoyer. They postulated also the existence of 
I as an entity' really distinct from the Purusha and 

have been overcome by the reasonings of other 
? logicians similarly, have other logicians been overcome 

l by the Sdnkhyas. Thus engaged in supporting conflict- 

I ing theoreis and fighting each other like creatures, 

| striving to get at the same piece of flesh, they have all 

| of them been continually drawn away from the truth, 

| finding the authorities against each other. In 

order that those desirous of emancipation may dis- 
I regard all their theories aud strive with zeal to realize 

the true drift of the Vedanta, i,e., universal identity, we 
point out the flaws in the theoiy of the logicians ; but 
we do not do it in the spirit of a logician. It has been 
accordingly observed ‘ having left the causes of all dis- 
putes toother disputants the knower of the Vedas,, with 
his intelligence well protected by them, reposes in hap- 
piness’. Again, there is no difference in the nature of 
the changes required to make the Purusha the creator 
and the enjoyer respectively. What is that kind of 
change which would support the theory that the Purusha 
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could be said to be only - the erijoyer but not the 
creator and the Pmclhdim to be only the creator and not 
the enjoyer. It was said that the intelligent Atman 
changes in itself and enjoys but is not converted to any- 
thing distinct from itself ; whereas Pralriti is converted 
into different entities and thus acquires the characters 
of diversity, impurity and dullness, but not so Purusha. 
To this we answer that this is really no distinction, 
being purely verbal. If it be urged that the Ainu oh, 
which is purely intelligent, undergoes a change when 
the time of enjoyment comes and that when the enjoy- 
ment is over, it gives up the change becoming purely 
intelligent again, it may be said similarly that Pralriti 
is changed into forms, like mahat , withdraws itself 
from them, and becomes Pralriti again, and the dis- 
tinction in respect of the changes undergone by 
Parasha, and Pradhdna is therefore verbal. If it be 
urged that even during the time of enjoyment, the 
Purusha is purely intelligent as before it, then it is 
plain that the enjoyment attributed to the Parasha is 
not real. If it be urged that the intelligent Parasha, 
undergoes real change during enjoyment and enjoys 
by means of that change, this enjoyment may be attri- 
buted to Pradhdnco as well, seeing that it also under- 
goes change during enjoyment. If it be urged that 
the change in the intelligence of Purusha alone is 
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•enjoyment, we see no reason why fire etc., which possess 
special attributes such as heat etc., are not said to' enjoy. 
Nor could it be said that Pradh&na and Purusha enjoy 
simultaneously; for, it would be then inappropriate to 
hold that Pmdhana is working for another. It is well- 
known that of two enjoyers, one cannot be dependent 
upon the other as chief, in the same way that two lights 
■cannot be, in enlightening* each other. 

If it be said that the reflection of the intelligence of 
•the Parasha in the mind, which is essentially satiric in 
its nature and has the attribute of enjoyment, is what 
is meant by the capacity to enjoy of the Pur'll si t a 
which is really not subject to any modification, we 
say •'no’; for, if such capacity does not affect the Punish a 
the making him the enjoyer is meaningless. If the 
misery of enjoyment does not attach to the Purusha , 
he being always devoid of changes, to remove what, is 
the sdstra leading to emancipation made ? If it be 
said that the sdstra is made to remove the evil, merely^* 
superposed by ignorance, onth ^Purusha, then the theory 
thatPm^/misreallvthe enjoyer alone, not creator, that 
Pmdhana is the creator alone, not enjoyer ; that there 
is a real and distinct entity other than the Punisluo 
should not be respected by those wishing for emanci- 
pation, as it is unsupported hy. dgamas , superfluous 
and unreasonable. If it be urged that even if therb 
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were but one entity, i.e the Atman, the compiling of the 
sdstra is superfluous, we say c no/ There is no such 
defect. The alternative doubt, whether the compilation 
of the sastras is superfluous or otherwise, can arise 
only if there be those who compose the sastras- 
and those who seek its fruits. If the Atman were one, 
there can be no composer of the sastras etc., different 
from that. In their absence, this alternative ques- 
tion is itself inappropriate. When the oneness of the 
Atman is admitted, the use of the sastras is also admit- 
ted by you. When that is admitted, the sruti points 
out the inappropriateness of the alternative supposition. 
e But, where to him all becomes surely Atman , there 
who could see wliat and Ir^ whom etc/ The appropri- 
ateness of compiling the sdstra is also pointed out, when 
dealing from the stand-point of ignorance, without the 
knowledge of the real existing entity. Thus at length, 
in the Vdjasaneyalm ' where lie sees as if duality exist 
etc/ In this A thamm antroi miishad also, a division of 
the sdstra is made at the very beginning, as that relating 
to Para (higher) Vidya and to Ayarra (lower) Yulya. 
Therefore, there is no scope for the army of the argu- 
ments of logicians entering into this domain of oneness 
of the Atman well-guarded by the hand of the royal 
authority of Ved&nfca. By this, it must be understood 
that the fault of bvant of materials’ in creating, pointed 
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out in the Brahman by others, has been refuted, as the 
Brahman appears possessed of a diversity of many powers 
and means, due to conditions of name and form pro- 
duced by ignorance ; as also the objection that the diman 
brings misery on itself etc. As for the illustration 
that the king is by courtesy called the doer, when the 
king’s factotum is the real doer, that is not here in 
| point. For then the primary import of the authorita- 

!■ t-ive sruti 6 he saw etc’ will be affected. Where the 

j primary meaning of a word cannot be possibly accept- 

* ed, there alone is a secondary meaning allowed. But 

here bo say that a n on-intelligent thing puts forth well- 
; regulated activity in the cause of Jhmisha taking note 

j of persons emancipated and hound, of doer, deed, place, 

i time and causes and for the purposes of securing such 

results as bondage, emancipation etc., does not stand to 
reason. But on the view already stated that t lie- 
omniscient lord is the creator, this stands to reason. 

Sf^Tf^T^R: I 

cTUT ^ ^ ^ II 8 II 

He created Prana ; from Prana faith, d has a, air, fire, 
water, earth, senses, mind and food ; and from food, 
strength, contemplation, mantras ^ hctrmct and worlds^ 
and in worlds name also. 

Co-m f — By the Fitnisha , i.e. f Isrura alone, h Prance, the 
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•chief functionary created. How ? He, the Pufusha , 
by seeing, ue. 9 contemplating as explained, created 
Prana called Himnijagarbha , the support of the active 
instruments of all living beings and the internal Atman 
of all. From Prana , he created faith, which is the 
stimulus for all living beings, to perform good harmuu 
Then he created the great Bhidas in which the helps 
to the enjoyment of the fruits of karma inhere and 
which are causes in themselves ; the ah as a having the 
attribute of sound ; air having two attributes, its own — 
touch — and that of its cause; so. lire having three 
attributes, its own— form — and the two previous — 
.sound and touch ; so, water having four attributes, its 
own peculiar one — taste — and the three previously 
named ; so, earth having live attributes, its own — smell 
— combined with the previous four ; so the senses 
formed by these Bhidas (rudiments) ten in number, of 
two classes — intelligent and active ; the mind, lord 
of these, situate within and characterised b} T doubt and 
volition. Having thus created for living beings the 
effects and causes, he created for their support food 
consisting of grain, corn etc ; from the food eaten, 
efficiency — strength — a help towards the perform- 
ance of all harm, a ; and for the living beings having 
such strength, and being led astray from virtue, tapas — 
•contemplation — a help to the purification of the mind. 
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Mantras , for those whose internal and . external senses 
have been purified by tapas, the Ribs, 7a jus , Sdma 
Atharva and mantras, helps to karma; from th em« 

karma consisting in agnihotrd &c. ; from them, worlds,, 
fruits of karma ; and of living beings therein created, 
names ,such a&DevadaMa, Yagnadatta &c.; thus all these 
kalas created with the aid of the seed, is., the faults of' 
ignorance etc., in living beings, as the vision of the* 
double moon, gnats, fly etc, created by the pressure of 
the finger on the eyes, and as the vision of all objects, 
created in dreams, are again absorbed into Him alone,, 
having dropped all distinctions of name an.d form. 

^ ^JTFrr*. su'w 

fwr qmi qrwr ^ #q Wcr i qfef- 
fw: qrsqr q^r*. fwr 

?rrat Wf mm 

^ II << ll 

Just as these rivers flowing towards the sea, their 
goal, having reached the sea, disappear, their name 
and form are destroyed and all is called sea.; so of him, 
that sees the Purusha around, the sixteen kalas whose 
goal is the Purusha , having reached Purusha, disappear - 
their name and form are destoyed and all is called,. 
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Pumsha alone. He becomes devoid of parts and 
immortal. There is this verse. 

Gom : — How is that illustrated ? Just as in this world, 
these rivers flowing, whose goal is the sea, having 
reached the sea, suffer a disappearance of their name and 
form, and when they so disappear their name and form 
as the Ganges, the Jumna, etc., disappear, and in the 
absence of all distinction is called ‘the sea, ’an expanse 
of water ; as in this illustration, so of the seer who sees 
around the Pumsha already described, treated of here 
and who has become the self (the active agent ‘ Seer • 
is here used, as the sun is said to be the giver of light 
everywhere although his form is light itself) the sixteen 
kalas, Prana and the rest already described, whose goal 
is Purusha. as the sea is of the rivers', having reached 
Pumsha, i.e.. being absorbed into Pumsha, disappear.; 
accordingly, their name and form, i.e., their name as 
Prana etc., and their distinct .nature are destroyed. 
The entity that survives undestroyed when name and 
form are destroyed is called Pumsha by the knovvers 
of Prahman. He who knows thus, being instructed by 
the preceptor, how the kalas are absorbed, becomes 
devoid ot kalas , when the kalas produced by ignorance, 
desire, and karma have been absorbed by knowledge, 
smd becomes immortal, the kalas produced by ignor- 
ance, the cause of death, having been destroyed. * To 
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convey that drift is the following verse : 

3rtr f* qr^r qr%te | ft I# 5 ^ ^ 
m nr #r ^ 5 : qfwqr ?t% n $ n 

Know that know able Parasha in whom tbe kalas are 
centred like spokes in the nave of a wheel* Wo, death 
may not harm you. 

(Jam . — As the spokes of a wheel are centred 
in tbe nave of the wheel, and depend on it, so 
the kalas, Prana etc., are centred in the Punish a during 
their creation, support and destruction. Know that 
f } urns ha the Atman of all kalas, worthy to be known 
(Parasha, because he is all-pervading, or because he 
stays in the heart); so, 0 disciples! death may not harm 
you. If the Parasha be not known, you will certainly 
become miserable, subject to the grief caused by death. 
The drift is that it may not so befall them. 

tidi%cri5r|qi#fcrcq? m M 1 ^trt: qrotflfa ini 
ft fiwTOd ft ?T: fqcTT qrsfqrqrcr^TTqr: qt qri ftrcq- . 

fTTT% | qrf: tRWrr qf^rW. IK || 

He said to them, ‘ Thus much alone I know, this 
supreme’ Brahman; there is nothing beyond this. 5 They 
worshipping him said : 4 you are 1 our father who helps 
us to cross to the other shore of ignorance ; adoration 
to the great sages; adoration to the great sages. 5 
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Com . — Having thus instructed them, Pippilada said 
to them : “ Thus far, I know the supreme Brahman 
worthy to be known. There is nothing beyond this,, 
more excellent or worthy to be known. This he said 
to remove any doubt in the minds of disciples, that 
there was yet something not known and to produce a 
belief in their minds that their object had been accom- 
plished. Then, what 'did the disciples instructed by 
the preceptor, their purpose accomplished and finding 
no return for knowledge received, do for their precep- 
tor is explained. They worshipped him by throwing 
handfuls of flowers at his feet' and by prostrating before 
him. What they said is stated : 4 You are our father ; 
because, you are/ the creator, by giving us knowledge 
of the Brahman — body, eternal, un decaying, deathless 
and fearless as it were — because you alone have helped 
us to cross by means of the boat of knowledge to the 
other shore (supreme emancipation characterised' by 
the absence of return to sumsaru) of the ocean of igno- 
rance consisting in perverse knowledge and infested 
by such evils as birth, old age, death** sickness, misery 
etc ; your being our father is more appropriate than 
others 7 . Even that other father who creates the mere- 
physical body is still to be worshipped most of all, in 
the world. What need be said of him who confers 
thorough immunity from fear?” This is the drift. 
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Adoration to the great sages who transmitted the 
knowledge of lirali maa. Adoration to the great sages. 
The repetition indicates regard. 

M ^r: | f^rr- 

i sqfrc Writer q^rq: n ^ n 

Oni. Oh Gods! inay we with our ears, hear what* 
is auspicious ; Oh' ye! Jit to be worshipped may we, 
with our eyes, see wluit is auspicious* may w r e enjoy 
t he life allotted to us by the. (rods, offering our praise 
with our bodies strong* of limb, 

# 5rrf%: STTftr: ?npcr: || 

( )m Peace ! Peace ! ! Peace ! ! ! 

Om Tat Sat. 

Uarih Om 

Here ends the sixth Prasna. 


Here ends the Prasoopanishad. 
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